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Abstract 
This thesis is a study of one prominent meditative path-structure in early Buddhism. 
The path-structure is called the `Stereotyped Structure of the Path' (henceforth SSP) in 
this study, as it is a list that contains more than twenty items of formulas that are 
composed in a step-by-step order and according to a definite pattern. The list 
sequentially presents the stages from initial meditative and related disciplinary 
practice through to the result of Buddhist final liberation. 
This thesis is divided into two parts, both of which are based on a comparative study 
of the different versions of the texts that contain the SSP list. These texts include the 
materials transmitted in Pali, Sanskrit, and Chinese sources. The four Nikayas, the 
four Agamas and the Sarighabhedavastu are our primary concern. 
Part I examines the appearances of the SSP list as a whole entity, while Part II 
examines the members of the list individually. Many forms of the list are found 
throughout the early Buddhist canon. The most common form of the list presents a 
complete and longest version, which occurs in considerable numbers of text in 
DN/DA and MN/MÄ. There are also other forms of the list scattered in many other 
texts. Some of them have a shortened form in terms of the length, which present a 
partial form of the list with items missing. In a number of cases these shorter lists are 
combined with items that are not seen in the standard SSP list. All these accounts are 
examined in Part I, and a thorough comparison is undertaken. The applications of 
these lists and their broad distribution across various texts have significant implication. 
The wide-ranging use of the SSP list brings us to consider whether we could discover 
the origin of the SSP list in these numerous instances. Through a careful investigation 
several possibilities have been considered. 
Part II is dedicated to a comprehensive study on the components of the SSP list, 
namely the SSP formulas. Ten of such formulas are examined in full detail and others 
are summarized in the Appendices. The presentation and content of the formulas 
reveal interesting points while doing a comparative study through many different texts. 
The implications of the variation as well as the similarity of the formulas in various 
texts indicate some significant points. They imply information regarding how the 
fixed units of expression have been applied successfully, in terms of the transmission 
of the list. These fixed units from the SSP formulas work well not only due to a 
certain level of flexibility in their employment but also under a remarkable fixity of 
the arrangement. The conclusion drawn from this suggests that this fixity, which is in 
i 
fact governed by the underlined fundamental principle of the path-structure, has lead 
the SSP list - as seen all over the canon - to a highly consistent and coherent 
presentation. This is so regardless of the great deal of variations found in many 
occurrences. This message is in turn of crucial importance in assisting our 
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1. The Pail text Society's editions of Pali texts have been used in this work. For 
their abbreviations I follow ,4 Critical Pali Dictionary (CPD). For full citation 
of editions used see BIBLIOGRAPHY. 
2. My quotation of English translation of the Majjhirrma Nikäya and the Samyutta 
NiNya are basically following Bodhi, 1995 and 2000, respectively. For the 
Digha Nik5ya I refers to Walshe's work (1987), for the Ariguttara Nikäya I 
refers to Woodward's (1932), and I have made slight changes in the wording 
of some passages, in order to make them in consistent with Bodhi's 
translation. 
-, j. Pali texts are quoted by volume and page, e. g. DI1 indicates Digha Nikaya, 
volume I, page 1. Other modes of quotation: DN1 indicates the sutta in Digha 
Nikäya number 1, MN27 refers to the sutra in Majjhima Nikäya number 27, 
etc. 
4. Chinese texts are quoted by volume, page and column of Taisho Tripitaka 
edition, e. g. Ti, 123a indicates Taisho volume 1, page 123, column a. When 
the text is seen in the first time, by adding the reference of the sutta's number 
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12' )a. 
5. SSP 1 refers to the standard structure of path formula 1; SSP2 refers to formula 
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The aim of this thesis is to investigate one prominent path-structure in early Buddhist 
texts. This path-structure is probably the longest and most comprehensive list of 
Buddhist meditation practices in the early texts, as it contains more than twenty types 
of major practice items. These items are arranged in a step-by-step manner, from the 
initial practice, to the final stage of practice. As there is no formal name for the list 
mentioned in the early Buddhist literature, we will tentatively call it the SSP list (_ 
The Stereotyped Structure of the Path). The list itself is interesting in a number of 
ways. First, it is repeated many times in the early Buddhist canon. Second, many 
items from the list can be found separately throughout the canon. Both aspects reveal 
that this path-structure is of particular importance for early Buddhism, and it is likely 
to be the classic, and standard account of the Buddhist path to awakening -- and 
perhaps the earliest. In addition, the list also exhibits many other interesting features 
among the huge number of its occurrences. Although in many cases the list has been 
preserved in a highly consistent form and length in the texts (i. e. most versions 
contain about twenty types of items), many variations are found. For instance, in some 
accounts the list does not appear in its full-length form. Sometimes it occurs only in a 
shorter, fragmentary, or abbreviated form. It could be presented in a form of shorter 
list, missing many items in the beginning, middle or even a later section of the list. 
Moreover, some items on the list appear to be extracted to form various independent 
lists, which occur in other contexts. The case of the "four jllänas" plus "three vijjcs" is 
one such example. Additionally, these individual and smaller lists, may be applied in 
some texts to associate them with other practices that are not denoted in the path- 
structure. For instance, "the abandoning of the five hindrances", together with the 
"four jbi nas", can be used to combine with the four "formless samäpattis'', rather than 
the six or eight abhinn"äs. These different combinations of the list or path-structure, 
which appear in terms of different length, or various groupings, are frequently found. 
This in turn raises the question of whether the longest list, such as the path-structure 
under question, is composed of smaller lists or different groups of items, or if the 
smaller units of the list have been taken out to be applied in various contexts. This 
further leads to an argument: Is the full version of the list completed earlier and the 
members of the list later, or vice versa? This question, if combined with other 
concerns, may illustrate the formation of the path-structure under query. This issue, 
regarding the composition of the list and the path-structure, is the first of two major 
themes to be investigated in this thesis, and the first part (chapters 1-4) of our study is 
devoted to the detailed examination of this theme. 
The second theme in this thesis is in fact an extension of the first. In contrast to the 
concern with the list as a whole, it is also interesting to explore the expression of 
individual items in the list. Among the huge numbers of accounts, it is found that not 
only were the items of the list arranged in different ways of composition and applied 
in various contexts, but the wording of an item may also show variations in different 
texts. The second point is worth noting, particularly when we discover that the 
wording of the same item occurs differently in the same tradition (e. g. Pali canon). 
The differences become even more compelling when we compare the text from-one 
tradition (e. g. Pali) to another (e. g. Chinese, Sanskrit). In other words, when we 
compare the same item from the list in various versions of the text, in many cases 
variant wordings occur. Variations between the different texts from different 
traditions are to be expected in terms of the textual/literary criticism. However, the 
implications of the variations (we will discuss later how the similarities also play a 
significant role) between different versions can tell us a lot of important information. 
Many scholars have demonstrated this when they applied a kind of higher criticism to 
examine the Buddhist texts. ' The present study follows this methodology, and 
attempts to do something further: namely to consider the extent to which we can 
examine the variety of variations through comparison. The reasons why they occurred, 
as well as how they occurred, are also worth examining. Many reasons and factors 
have been proposed by scholars to explain the variations. Some of them are from the 
literary point of view, assuming that the variations come from scribal errors, whilst 
others suggest other historical or cultural factors from the Buddhist community, 
claiming that the, attitude towards the canon in early Buddhism allowed the 
differences. These explanations, together with some other criticisms proposed by 
other scholars, are important and need to be taken into consideration. However, some 
I Cf. Sclunithausen 1981, Meisig 1987, etc. 
of them require re-consideration. We will especially examine whether these factors fit 
in the context of Buddhist meditation formulas and the path-structure. Further from 
this observation we attempt to point out that some factors are not necessarily 
appropriate in the category of Buddhist meditation contexts, or that the connection is 
very weak. Instead, the variations may suggest other features. These features, as will 
be indicated throughout this study, will be taken as evidence to show some 
understanding of the nature of the formation of Buddhist formulas. They are found in 
the expression of the path-structure in particular, and may be applied to the early 
Buddhist texts in general. The implications of these features can be further applied to 
examine the theory or models of the formation of Buddhist texts, as suggested by 
contemporary scholars. This is of particular importance when considering the nature 
of early Buddhist texts as the product of oral composition. In recent years there seems 
to have been almost no doubt among modern Buddhist scholars that the early 
Buddhist texts were originally composed and transmitted orally. The oral form of the 
literature is supported by internal evidence, such as the stylistic features of the texts, 
as well as shown by external indications, such as that the preservation and 
transmission of the religious texts in ancient India is basically established in an oral 
environment. The transmission of the Vedic literature is one of the best examples. 
Probably only in the past twenty years Buddhist scholars have started to make efforts 
to explore the oral features of early Buddhist texts carefully. Although the results are 
far from perfect, the attempts are very encouraging. Some scholars have offered 
models to explain these oral features, and have tried to illustrate how the oral texts 
work in light of transmission and composition. Three such contributions are of 
particular importance to the field (Cousins 1983, Gombrich 1990, Allon 1996), and 
their interpretations are very helpful for our understanding of the Buddhist oral 
tradition. However, their explanation and arguments are sometimes not without 
problems. Most of their studies seem to have come from a specific and hence 
narrower aspect, which leads to a rather confined conclusion because of their limited 
evidence. This issue will be addressed in a later chapter after the investigation of the 
second theme. Here it will suffice to express the aim of this study in tracing the 
variations (as well as similarities) of the meditation formulas, which make up the 
path-structure, from various versions of the texts, which may throw some light on the 
study of the oral aspects of early Buddhist literature. In order to fulfil this task, we 
would like to identify and distinguish different types of variations, and put them into 
several classifications. We believe that different types of variations may be the result 
of different factors, and usually the wealth of evidence will speak for itself. 
So far we have described the concerns of this thesis in terms of two main themes. 
However, many points have been left out without giving a clear explanation or 
definition. The task of the following sections is thus to elucidate these points. 
1.2 Buddhist path-structure and meditation list 
1.2.1 The definition of path-structure in early Buddhism 
My basic definition of the expression `path-structure' is the Buddhist approach that 
leads to the goal of liberation. By `path' we mean the actual methods or processes and 
the principles behind them; by `structure' we refer to a constructed list or a group of 
formulas. Both the list and its components are primary concern. The above simple 
definition may only give us a rough picture of the nature of the path in early 
Buddhism. In order to convey its exact meaning and the precise usage of the 
conception of path-structure in the canons, it is necessary to investigate the' definition 
within the early Buddhist literature itself. In general, the texts do not explicitly 
specify a certain list as belonging to what we call a `path-structure' ,2 partly 
because 
there is no such equivalent Sanskrit or Pali term, although the idea is sometimes 
implicitly expressed in the context. The closest term is perhaps the `path' (see the 
discussion below), and we intend to examine the related terminology and explore the 
possible ideas connected to this term, in order to discover the significant of the use of 
the term for our definition of the path-structure. 
The most important terms that indicate the idea of `path' are two similar words: 
magga and patipa&.. Both of them have the fundamental meaning of `path' or `way'; 
2A very similar kind of definition is seen in later Buddhist treatises like the Visuddhimagga (Vism). In 
this text the entire content deals with the elucidation of the path, as suggested by its title, `the path of 
purification'. In the beginning portion of the text (Vism 2-3) the title is explained: visuddhirefers to 
nibbrlna, whereas magga has the sense of `the means of approaching [nibb9na]. ' The basic structure of 
the Visuddhimagga is equivalent to the three trainings, namely, the sila, samWhi and pannz. Moreover, 
a text Iike the commentary on the Vibhahga has a similar explanation (Vibh-a 1 lit). 
and because in many cases they are quite indistinguishable in the context of Buddhist 
meditation practice, 3 we will not separate them strictly in the following discussion 
unless stated otherwise. Besides, although a number of similar terms like patha, 
panntha, rathiyT, etc., also refer to the general sense of `way' or `road', they are 
excluded from our discussion because of their lesser relevance to the context of 
liberation. 
On the whole the occurrence of magga and patlpadi is spread throughout various 
places in the canons, though it should be noted that apart from their basic meaning of 
path they sometimes appear to have a broader connotation according to their 
application in various contexts. For example, they can be extended to apply to the 
meaning of `trace', `stage', `approach', and so on. 
4 We will summarise several usages 
of these, which are particularly associated with the application of Buddhist meditation 
practice and the attainment of liberation. 
a. The meaning of magga and patipadä as `path'. 
The most frequent occurrence of this usage is the designation of the Noble eight-fold 
path (ariyo atthaligiko maggo). 
5 There are three significant applications of its usage. 
First, a discourse of the Buddha as the teaching of `middle way' (majjhimä 
patipada. b Equally important is its identity with the fourth of the four noble truths 
(cattýýrl ariyasaccýýnl), the truth of magga. 7 Additionally, the meaning of magga is 
often equivalent to `the way leading to the cessation of suffering' (dukkha-nirodha- 
gfminl patipadaa. 8 We may summarise these three as a linear relationship as follows: 
ariyo atthangiko maggo = majjhimä patipadä = 4tß' 
ariyasaccam = dukkha-nirodlia g7mini patipad,. This gives us the crucial 
impression that the path is always connected to the Buddhist final liberation and 
3 PED 396. One obvious example that shows the indiscriminate combination of these two terms is seen 
in the Jambuldifdaka-samyutta (S IV ff. ). 
4PED, 512. 
5 Cf. Gethin 1992a, 356, for a comprehensive account of this item. 
6VinI10; SV421. 
7D11311; MI1I251; SV421-2; A1177; etc. 
3 Vin 110; SV 421ff.; D 184,189; 111 136; A1 177. Noted that there are some, equivalent expressions 
for dukklia-nirodha-g, 7nlini patipad, 'Tocctu"ing in other texts, for instance, äsa va-riirodha gännlni 
patipa&(D 1 84), loka-nirodha g, Tmini patipadff (A 1123), which suggests that the destruction of 
dukkha, ýTsava and Joka might share the same meaning. 
hence supports our very basic conception of its usage in the explanation of path- 
structure. Additionally, this is also a good example to show the indivisible relation 
between magga and patipadä. 
b. The meaning of magga and patlpadä as the level of `Adept stage'. 
In at least two cases in the suttas, magga is used in combination with the stage of the 
Buddhist adept: arahanta-maggam samäpannýT(S 178); arallanto Ve arahattainaggarp 
va samapann5(A 111 391). It seems these phrases refer to a stage that connects with 
the attainment of arahantship; although implicitly, it probably was intended to provide 
a hint to the later commentators that there is such a stage called arahant-path. Indeed 
the commentaries have explicitly used a similar expression to refer to the full four 
stages Of Buddhist adepts, namely, the stream-enter-path (soMpatti magga), once- 
return-path (sakýýdý7gými-magga), non-return-path (angggini-magga) and the arahant- 
path (arahanta-Inagga). 9 
c. The meaning of magga and patipadä as step-by-step practice. 
In two places, patipadä is used with regard"to a compound called `gradual path' 
(anupubba patipada). This compound usually occurs together with two other similar 
compounds, 'namely, `gradual training' (anupubba-sikkhaý and `gradual 
activity' (äniipubbä-kirry; 7. Because the meaning of the latter two expressions implies 
a kind of `actual practice', "and if we consider the meaning of patipad5 as close to 
sikkhä and kiriyä, we may take its sense of `path' as the `practice' and thus the 
gradual path simply refers to the step-by-step practice. This interpretation can be 
confirmed by two -suttas (MN- 70, MN 107). ' ° We will discuss this in more detail and 
pay attention'primarily to its -feature of `gradual'., 
In the first, instance, MN 70 links the meaning of these three compounds with the 
following statement: 
Vibh 322£; Vism 672-78; Dhp-a IV 30; etc. 
10 Apart from theses two examples, it is probably reasonable to involve another kind of expression in 
our discussion, which is the `progressive discourse' (änupubbi kathaä (M 1379-80) in terms of its 
characteristic of step by step practice. However, because it contains no words about `path' and hence 
little to'do with the definition of path-stricture, we will not discuss, it here; but will instead address it in 
our later sectionof discussion'. 
And how does there come to be gradual training, gradual performance, gradual 
practice? Here one who has faith [in a teacher] visits him; when he visits him, he 
pays respect to him; when he pays respects to him, he gives ear; one who gives ear 
hears the dhamma; having heard the dhamma, he memorises it; he examines the 
meaning of the teachings he has memorised; when he examines their meaning, 
he 
gains a reflective acceptance of those teaching; when he has gained a reflective 
acceptance of those teachings, zeal springs up in him; when zeal has sprung up. 
he 
applies his will; having applied his will, he scrutinises; having scrutinised, he 
strives; resolutely striving, he realises with the body the ultimate truth and sees it 
by penetrating it with wisdom. 
11 
According to the above quotation, gradual training and so on imply a series of step by 
step practices including: faith, respect, giving ear, hearing, memorising and examining 
the dhamma, reflective acceptance, zeal, will, scrutinizing, striving, wisdom and 
realising the ultimate truth. The feature of being gradual is vital, as without this 
sequence being followed in the correct way, the text emphasizes that one has `lost his 
way' (vippatipannj) and has been practising `the wrong way' (micchýäpatipanna. 
More important in this context is the strong emphasis on the statement that fill 
knowledge (afn; i) is not achieved all at once but by means of gradual training, gradual 
performance and gradual practice. 
12 As full knowledge can be identified by many 
sources as `arahantship' (PED 14), i. e. the final destination of liberation, and as the 
aforementioned passage has mentioned that the practitioner `realises with the body the 
ultimate truth and sees it by penetrating it with wisdom', both have included three 
significant signs for Buddhist liberation: wisdom, ultimate truth and arahantship. It is 
thus appropriate to explain that our `gradual practice' is definitely equivalent to a step 
by step practice which leads to liberation. This is an important implication for our 
"MI 480: kathan ca blvkklja ve anupubbasikklij anupubbakiriyil anupubbapatipadä anriäridhanj 
hoti : idha bhikkhave saddhýýjrito upasarikamati, ttpasarikamanto payirupTsati, payirupassanto sotam 
odahatr ohitäsoto dharrmhvn sunfti. sutvT dhammam dHreti, dliatýTnal77 dhammiinanr attham 
ttpaparikkliatl, attham upaparikkhato dharnm, 7 nijjlvýnam kliamanti, dhamma nijjhgna khantiyT sad 
chando jýýyati, chandajýýto ussahati, ussahitvfi tuleti, tulayitvii padahati, pahitatto samdno kiyena c' 
eva pararnarn saccaip sacchikaroti pa, 05ya ca narp ativijjha passati. 
12 Ibid. 
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definition of path-structure as belonging to a step-by-step list, which is certainly 
conducive to the goal of liberation. 
The second instance, a very crucial point to our explanation, is the teaching in MN 
107. In this sutta, the three joint compounds appear again in a context relating to the 
dhamma and vinaya. While being asked if it is possible to describe the gradual 
training, gradual performance and gradual practice in terms of dhamma and vinaya 
(dhammavinaye cvam eva anupubbasikkhä anupubbakiriyä anupubbapatipada), the 
Buddha gives a determined answer with a simile, followed by quite a long 
discourse. 13 The discourse is about a series of practices that the Buddha employed to 
discipline his disciples, we sum up the content as follows: 
Being virtuous (silava-), the guarding of the sense faculties (indriyesu guttadvgra), 
moderation in eating (bhojane mattanft7, being devoted to wakefulness (ljgariywn 
anuyuitto), being endowed with mindfulness and clear comprehension (sati- 
sampajannena samannägato), living in a secluded dwelling (vivittarn senäsanam 
blrajati), the abandoning of five hindrances (panca-nlvarana pahlna) and the 
attainment of four jhänas. 
It should be noted that all these items are, included, in the main body of the path- 
structure in our study. The details and implication of this list will be discussed in full 
shortly: here it is sufficient to underline the list and its connection to gradual practice. 
Furthermore, it is'worth noting that although many examples in the texts illustrate that 
the characteristic of the path is in general step-by-step, one important issue can still be 
raised about the nature of path, namely whether it must be either collective or 
cumulative. The former aspect emphasises the successive hierarchy of the list, while 
the latter claims-that the final result is equally shared by every, item of the list. Take 
the scheme of the three-fold training as an example. Its collective characteristic shows 
that all three kinds of trainings belong to a full and inclusive group and that they are 
mutually dependent in terms of attainment. Conversely, if it is cumulative, then only 
an 'earlier item can serve as the basis' for a subsequent item and the order cannot be 
reversed. To-some extent both explanations are claimed to be valid-This is a 
"M III 1-4., 
complicated issue that we are not going to deal with here; however, Gethin's analysis 
and his interpretation is one of the comprehensive works on this topic and hence 
sufficient for the purposes of an overview. 
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d. The meaning of magga and patrpadýý as `practice methods'. 
In some cases, it is found that the meaning of `path' refers to `practice methods'. For 
example, in the beginning of MN 10, the SatipatthMna-sutta, the practice of four 
establishments of mindfulness (catt5ro satipatt11anaa is described as `the direct way' 
(ekayano rnaggo, literally `the one-going path)'. 
15 It is introduced by the following 
statement: 
Bhikkhus, this is the direct path for the purification of beings, for the surmounting 
of sorrow and lamentation, for the disappearance of pain and grief, for the 
attainment of the true way, for the realisation of nibbäna, namely, the four 
foundations of mindfiilness. 16 
The implication of the above quotation is twofold. First, the connection of magga with 
the practice of satipatthäna, second, this magga is designed for the realization of 
nibbäna. It thus tells us fairly clearly that the magga not only refers to the process, but 
to the method of practice -- in this case, the actual technique of practice. Moreover, 
since the practice of satipatthäna is itself a complete list, which has a successive 
course from the initial practice of breathing up to the contemplation of d? hamma, it is 
fair to assume that any group of practice techniques that is a successive list and 
applied to the purpose of attaining liberation, can be considered as a complete path- 
structure. According to this principle, we cite another similar example, which also 
conveys the same idea. This is a case found in the SN, chapter 43: The connected 
discourses on the unconditioned (asamkhata samyutta). 
17 
14 Gethin 1992a, 207-12. 
15 The translation of ekýäyailo is varied, depending on its meaning and implication of Buddhist 
meditation theory; see Bhikkhu Bodhi and Nänamoli 1995,1118, n. 135 and Gethin 1992a, 60-5. 
16 M1 55-6; the same expression is also seen at D 11290; SV 141,167-8,185. 
17S IV 359-73. 
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The primary concern of this chapter is about the teaching of the unconditioned 
(asamkhata) and the path leading to the unconditioned (asamkhatagimi maggo). 
The explanation of unconditioned in this chapter is taught as `the destruction of lust, 
the destruction of hatred, the destruction of delusion' (dgakkliayo dosakkhayo 
mohakkhayo), which is apparently equivalent to final liberation. '8 The explanation of 
the path leading to the unconditioned in this chapter is of many types, including: 
mindfulness directed to the body; serenity and insight; six concentrations 
(concentration with thought and examination, without thought but with examination 
only, without thought or examination, emptiness concentration, signless concentration 
and undirected concentration); four foundations of mindfulness; four right strivings; 
four bases for spiritual power; five spiritual faculties; five powers; seven factors of 
enlightenment; noble eightfold 19 
It is clear that the above list not 'only contains the items of the four : Foundations of 
mindfulness and the noble eightfold path we have discussed previously, but covers 
most of the eminent Buddhist meditation practices, including the entire group of the 
Godhl pakkhly, dhamnir. The above two examples have shown us a clear picture that 
in the sutras a succinct and specific characteristic of the magga is seen to be the 
practice methods. 
e. Other kinds of usage 
Apart from the aforementioned categories of the usage of magga and patipad, in most 
sutia contexts, there are a number of cases in which the idea has been touched on 
though its application is unclear. Two examples are given here. First, the application 
seen in four sultas (no. 146-9) of the sal, 77yatana-samyutta of SN. 20 The main issue in 
these suttas is about the path that is suitable for [attaining] nibMna (nibbäna-sappay 
patipadaä. The word patipadj (we tentatively translate it as `path') is connected with a 
compound related to nibb5na, in which the last member of the compound, sapp5y5, is 
is See S IV 261, which relates them to the nibbana. "Their corresponding pali terms are listed as follows: kiyagatff sati, sainatho vipassanä ca, cha- 
saniEidhi (savitakko saVicaro samadhi, avitakko vicaraniatto samddhi, avitakko avic8ro samadhi, 
Sunnato Saiii dhi, animitto Samsdiii apanihito saniadhi), cattäro satipatthflniT, catt7ro 
saimnappdhänrä, cattifro iddllipfdää, pancindhiy, ni, pan"caba/äni, sattasarnbojjharig , attharigikamaggo. 20 S IV 133-6. In another place, S IV 23-6, the similar expression is also seen. 
10 
an adjective for patipadi. 21 Its basic meaning can be obtained from the following 
passages. In the first sulta (146), the context explains the meaning of nibbäna-sappäyýz 
patipadä as follows: 
Here, a bhikkhu sees the eye as impermanent, he sees forms as impermanent, he 
sees eye-consciousness as impermanent, he sees eye-contact as impermanent, he 
sees as impermanent whatever feeling arises with eye-contact as condition, 
whether pleasant or painful or neither-painful-nor-pleasant. (The same the 
experience of the other five members of sense faculties, sense-objects, sense- 
consciousness and their feelings as impermanent) 22 
The other suttas read the same as the statement above but with `suffering' (dukkha) 
and `non-self (anatta-) substituted for `impermanent'. From all these examples it 
seems safe to infer that the meaning of patipadjis close to a kind of insight practice 
about how one sees the six'sense faculties and so on as coinciding with three Buddhist 
fundamental ways of seeing things, namely, as impermanent, suffering and non-self. 
However, it is not possible to point out their exact meaning in this context in order to 
put them into any of the previous categories. 
The second instance is seen in the discourse of the seven or nine purifications. The 
seven-fold scheme occurs in MN 24, the Rathavinlta-sutta in which the seven items 
are: the purification (visuddhi) of sila, citta, dittlli, karikhävitarana, 
maggýamagganäliadassana, patipadän, 7ý2adassana and flänadassana. 23 The nine fold 
scheme has two additional items: panne and vimutti. 24 In these two contexts we get 
the general idea that the magga and patipadiT appear in the order of 5 and 6 of the list, 
respectively, but as the texts say nothing about the precise meaning of these two items, 
and also lack any explanation for their position and role in the context, it is therefore 
not possible to point out their implications for the usage of path. 
`' The commentary (Spk 11402) explains that the nibb7nasappriy5 patipadä is `the way that is helpful, 
suitable for nibbana. ' (nibbrFnassa sapp§yam upak<rapatipadarn) We take sappTyam as an attributive 
of upakvapatipadam. 
22 S IV 133-4: idha bhikkliave bhikkllu calddlum miiccan ti passati rilpa aniccT ti passati 
cakkliuvinn,, 7narrm aniccan ti passati cakkliusamphasso anicco ti passati yani pidam 
cakkliusamphassapaccay, UppiJJati vedayitalp suklianl v. § dukkharn vT adukkiiamasukham w! 
passati tam pi aniccan ti passati. ... 23 M 1145-51. 
24 DpI288. 
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From the above analysis we would like to conclude the definition of path-structure in 
three senses. First, from its original meaning of `path', it can be defined as a series of 
processes for Buddhist practice, which are normally constructed as a list or a group of 
formulas, regardless of length, but with the provision that the list must be a valid 
model and the target reachable. Second, the elements in the process are composed of a 
variety of practice methods, and most of them belong to a gradual formulation. And 
last, all the methods and processes are definitely directed to a clear destination, the 
goal of final liberation, whether it is arahantship, nib&ina, or the destruction of 
defilements. Any deviation from this would then make the path meaningless. 
1.2.2 The examples of the lists under the definition of the path- 
structure 
Having made clear the definition of path-structure as applied to this thesis, we would 
like to explore the simple question of how many kinds of path-structure schemes have 
been noticed in the Nikdyas/Agamas. In other words, can we point out all possible 
lists found in the canons? To fulfil this aim, we have searched from related sources 
and collected at least ten types of examples for our discussion, each of which consists 
of a number of practice items as its components. We have arranged them according to 
the order of their occurrence in the Pali canon as shown below: 
1) The list from the Sämannaphala-sutta. This is probably the longest, 'and is in fact 
the main subject of this thesis. We will leave the introduction and further discussion 
of this list to the next section. 
2) The threefold training. This is the shortest one, and it is sometimes expanded into 
five: 
Sl1c? -Sftlllpc? Ill1a -> . scvn5dhi-sampanna -> panna-sampallna -> vlmUttl-sampamn -> 
vimutti-nýýnadassana-sampanna25 
25 D1 174,207; M1 145-6,301; A 1220,112,111 12, IV 360. 
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3) The groups related to the bodhipakkhiya-dhamma. 
pahini panca kjmagun, -> panca nivaravii paUya -> pallziOtT panca-upýdgna- 
kkhandhj-> cattiro iddhipjdj-> panca lndllycni -> panca bahýni->? satta 
bojjhariga -> attharigika magga -> samatha-vlpassana -> v1J_ja-vimilttl 
6 
4) Unnamed list. 
kusala slla -> Jvippatisalra -> plimc jja -> piti -> passaddhi-> sukha -> samädhi or 
sammä-sam5d1ji -> yath5bhitta-ricTnadassana -> nibbidivir5ga or nibbidýý + virýZga - 
> vimutti- 69nadassana or vimutti + vimutti- Mnadassana27 
5) The Noble eight-fold path. 
sammýý-ditthi -> saminý-sarlkappa -> sammýý-výýcý -> sammýý-kýtrnmanta -> sammýý- 
ýjl va -> sammJ- vTyTma -> sammT-sati -> samm5-samidhý8 
6) The ten dhamma beyond training, which is an extension of the Noble eight-fold 
path: 
samma-ditthi -> samma-saijkappa -> samtna- vaca -> salnmakaminan ta -> samma- 
ajl va -> samma- vayama -> samma-sati -> samm, §-samidhi -> samma-ný7na -> samm, §- 
v1n111ttP 
7) The seven purifications: 
slla-visuddhi-> citta-visuddlii -> ditthi-visuddhi->karikliýývitarana-visuddlii- 
>magg, ýmaggalijnadassana-visuddhi ->patipad, §n4adassana-visttddly -> 
Mnadassana- visuddhi -> anupjd§ parinibbAna3 
0 
8) The anupubblkath' 
26 M 111 82-88,288-90,294-7; AV 113-9; SV 49-50. 
27 AV 1-2,311-2. 
28 DI 157,165; M1 15,221; A 1297; SV7. 
29 D11217; M11176; AV213. 
30 M1 145-51; D 11128 8. 
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dAna, sfla, sagga->k5m9nam nekkhamme->kalla, mudu, VInlVarana, udýýgga, 
pasanna-citta->dhamma-desanýý (dukkha, samuddya, nil'Odha, Inaggt1ý31 
9) Other types of formulation 
I The Buddha's own experience (M I 21-3) 
5raddha-viriya -> upattl7iff ->sati asammutthg->passaddha k5ya as5raddha - 
> sanlýllita citta ekagga jhýna -> 2nd jhcna -> 3rd jhýýna -> 4ýý' jhJa -> 
pl1%J%JBnlvasaliussatl Ilananl ->satffnam cutupapJta -ff,, nan1->asavanam khaya-liana - 
> vlmuttl -> v1r11Utt1-Ilalla 
II (AV 10-11) 
saddha ->silav5-> bahussuta -> 
dhammakathika ->paris5vacara -> vis; 7rado parisilya - 
> dhalnmam deseti -> vinayadhara -> , Trannaka pantasenTsana -> catunnam 
jh5nimmm 
->abhicetasikýýnam ditthadhaminaslikhavih, 7ýr5nam nikýýmalabhi akiccaläbhi - 
>akasiralcZbhi ->JsavJnam khdya anc'isaVam cetovlmllttlnl pannavmluttlnl->dltthe 
dhamme sayam abhinnj sacchikatvä upasampajja viharati 
It should be noted that the lists indicated above include most types of possible path- 
structure scheme, though there are a number of individual and fragmentary schemes. 
At first sight, it is not difficult to recognize that many items repeatedly occur within 
these lists. Take the items of the second type as an example: sila is seen in almost 
every type, as is samädhi. The occurrence of pannais not as common as sila or 
samildhi, but sometimes it is possible to find its parallel item in other lists. 
Moreover, two points are interesting. First, the relationship between each item from 
different lists can be examined. If we compare each item to other similar items among 
different lists, it is possible to identify items that each item has an equivalent and 
refers to the same practice. For instance, the samädhi of type 2 is clearly identical to 
31DI 148; M 1'379-80,11 145. 
14 
the four jhänas of various types, and it may correspond totally to citta-visuddhi of 
type 7. Second, the study of a fixed unit of expression in each item can be examined. 
It is quite clear that we can separate certain kinds of fundamental units (e. g. the 
concept of fixed-sentence, set phrase) from a paragraph or a formula that forms the 
individual section of the list. Take the aforementioned formula of the first jhana as an 
example: although the basic formula is mentioned as above, in some texts other kinds 
of sentences have been added, whether they are put before or after the basic formula, 
or even within it. For instance, the sentence `having thus abandoned these five 
hindrances, imperfections of the mind that weaken wisdom'32 is inserted before the 
basic formula, while in other texts this is replaced by other kinds of sentence. It is 
seen that in some cases these sentences appear in many different places (see the 
explanation below). It might be the case that when we analyse all these sentences in 
more detail, it will be possible to find some fimdamental units, which seem to indicate 
that all the above lists are basically constructed from these units. 
1.3 The SSP list of the path-structure 
In this section we would like to return to the first type of path-structure, and give a 
brief introduction to the content of the list. The list under question is given in the 
second sutta (Säman"na plala-sutta) of the Digha Nik-5ya (DN) as the `visible fruit of 
the asceticism' (sanditthika simalvia phala, which accords the shorthand of SSP as 
well). 33 Not only does the list occur for the first time (according to the order of the 
Pali canon) in the second text of DN (=DN2), its occurrences in the early Buddhist 
texts - the Nikäyas/Agamas (N/A)- are very many, as will be explained later. The list 
of SSP belongs to a practice sequence, which denotes a number of practice matters 
and step-by-step processes. For convenience of analysis, we divide the list of SSP into 
20 sections based on the expression in DN2, and two further sections (SSP 4+, 4f-F) 
are added because they appear frequently in other texts. Therefore twenty-two 
sections, or twenty-two types of formulas (regarded as meditation formulas) are seen 
32 so hne paffca nivarane palwlya cetaso upakkilese panliffya dubbalikaranne. 
33 The Chinese fi ) `The present fruits of ascetic' (TI, 109b) seems to reflect exactly the 
same expression. 
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in the SSP list. The title of each section, together with the corresponding paragraphs 
in the PTS version (§ in brackets), are shown as follows: 34 
1. The arising of the Tathagata (tathägato uppajati) and his teaching (§40) 
2. The obtaining of confidence in the Buddha's teaching (saddham patilabhati) (§§41-2) 
3. The accomplishment of sila (silo-sampanna)(§§43-63) 
3a. C71a sila-sampanna (§§43-5) 
3b. Majjhima silo-sampanna (§§46-55) 
3c. Mahä Ala -sampan-na (§§56-63) 
4. The restraint of faculties (indriyesu guttadvära)(§64) 
4+ Moderation in eating (bhojane mattafntt) (DÄ20, MN39,53,107 and 125) 
4++ Devoted to wakefullness (liigariyain anuyutto) (as 4+) 
5. Mindfulness and clear comprehension (sati-sampajann"a)(§65) 
6. Contentment (santuttha)(§66) 
7. Dwelling in solitude (vivittam senasanam bhajati)(§67) 
8. The abandoning of five hindrances (paiica nivarana pahina)(§§68-74) 
8a. Basic formula (§68) 
8b., Similes (§§69-74) 
9. The gaining of first jhäna (§§75-6) 
9a. ý formula (§75) 
9b., simile (§76) 
10. Second jii na (§§77-8) 
10a. formula (§77) 
10b., siiriile, (§78) 
11. Third jliäna (§§79-80) 
11 a. -formula (§79) 
1lb. simile (§80) 
12. Föurth jhäna. (§§81-2)_ 
12a. formula (§81) 
12b. simile (§82) 
1'3. The inclination of mind to seeing and knowing (riana-dassana) (§§83-4) 
34 The SSP starts from D [62,1.24 and ends up at D 185,1.5. Different sort of classifications of the 
SSP were'done by a number of scholars, see Rhys. Davids-1899,57-9; Griffith's 1983ä; 52-3; Meisig 
1987,39; MacQueen 1988,279f and Manne 1995a, 9-12. 
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13a. formula (§83) 
13b. simile (§84) 
14. The inclination of mind to mind-made body (manomaya-k5ya) (§§85-6) 
14a. formula (§85) 
14b. simile (§86) 
15. Manifold supernatural powers (iddhi-vidha)(§§87-8) 
15a. formula (§87) 
15b. simile (§88) 
16. Divine hearing (dibbasota-dhätu)(§§89-90) 
16a. formula (§89) 
16b. simile (§90) 
17. The ability of knowing other's mind (ceto pariya niina)(§§91-2) 
17a. formula (§91) 
17b. simile (§92) 
18. The knowledge of recollecting past lives (pubbe-niväsýänussati-näna)(§§93-94) 
18a. formula (§93) 
18b. simile (§94) 
19. Seeing beings passing away and reborn (sattTnaln cutupapRa n'una) (§§95-96) 
19a. formula (§95) 
19b. simile (§96) 
20. The destruction of the cankers (isavanam khaya-nýäna)(§§97-98) 
20a. formula (§97) 
20b. simile (§98) 
From the above list it can be seen that the list of SSP is a group of formulas, which 
comprise various stages leading to liberation. It begins with the appearance of the 
Tathägata who plays the role of expounding the dhamma. Following that is the 
description of a person, who having been originally a householder and who, listens to 
the teaching, gains confidence in, the Buddha, and decides to become an ascetic who 
goes forth from home, into homelessness. Up to this point the situation of the 
householder and his conversion is described. The rest of the list then delineates a 
series of practice items, particularly for a Buddhist monk until the final attainment is 
accomplished. , 
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1.4 Review on recent studies on SSP list 
The study of the Buddhist path and its implications is not virgin soil for scholars, as a 
number of related works have been done in this field. However, although these studies 
have made numerous attempts on the path issues from a variety of perspectives, they 
have to a large extent been limited both in their general approach, and particularly in 
the scope of Buddhist literature considered. 
One of the earliest works is Rhys Davids's Dialogues of the Buddha (1899-1921), the 
first English translation of the Digha Nikäya. He drew briefly on the outline of our 
SSP in DN 2 and its repetitions in the other suttas. He also points out several 
interesting questions concerning the differences in the presentation of the SSP in 
different suttas. Although his work is preliminary in nature and not a full discussion, 35 
some of his points will be raised again in later discussion. 
Fuller discussion and critical analysis seems to have started from 1980s. In `On some 
aspects of descriptions or theories of "Liberating Insight" and "Enlightenment" in 
early Buddhism' (1981), Schmithausen examines the path-structure of the Buddha's 
enlightenment, and what he calls `the path of Liberation' which is equivalent to our 
SSP. Yet much of the content of SSP was not clearly articulated because he paid 
attention mainly to the final practice of the path concerning the association between 
'insight into the four noble truths and the effects of the abandoning of the cankers. 
An in-depth analysis of the list of SSP has been made by Griffiths in his PhD thesis 
Indian Buddhist meditation-theory: History, development and systematisation (1983). 
His study is of central importance to the investigation of the path-structure and hence 
significant to our discussion. He applies the methodology of `form-criticism' to 
examine Buddhist literature and deconstruct the list of path-structure into various 
stereotyped forms of units. These units are called by him `stereotyped didactic 
pericopes, ' and four kinds of them (indriyesu guttadväro, sati-sampajanna, jbýýna 
formulas and Affina-dassana) have been studied in some detail. In his research he 
35 Frauwallner's work, History of Indian Philosophy (1953), and Ergardt's Faith and Knowledge in 
Early Buddhism (1977), have also given a manifest introduction to the relevant account but passed over 
further discussion. 
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strongly emphasises that these pericopes are prior to the formation of a complete list 
or even sacltc[s; they were preserved by different Buddhist communities and used to 
construct different types of path-structure. Although he has made good contributions 
to our understanding of early Buddhist literature, his attempt to identify developments 
and strata of Buddhist meditation doctrines and Buddhist literature is not without 
problems and will be revised in our discussion. 
An important attempt to compare different path-structures is Bucknell's `The 
Buddhist path to liberation: An analysis of the listing of stages' (1984). He has 
studied five kinds of lists, which resemble the Noble eight-fold path, and argues that 
all refer to more or less the same path-structure only with differently worded 
statements. His work, though impressive and offering some useful techniques for 
comparing lists, is confined to a limited number of examples and resources. Some of 
his assumptions are questionable because of a lack of a fuller range of evidence to 
support them. 
Vetter's work: The Ideas and Meditative Practices of Early Buddhism (1988), and 
Bronkhorst's work: The Two Traditions of Meditation in Ancient India (1993) are also 
of interest in terms of their methodology in analysing Buddhist meditation practice. 
Two works are particularly relevant to the study of the text of `the Samafnaphala- 
sutta / Srýýmanyaphala-sutra' : Meisig's Das Sh mapyaphala-sutra (1987) and 
MacQueen's A study of the SrJma. yaphala-sutra (1988). 36 They have both tried to 
make use of all available resources of different versions of the text (Pali, Chinese, 
Tibetan and Sanskrit manuscripts) and have explored the contents in great detail. 
MacQueen's book examines seven sorts of themes that appear in the text but has left 
out the theme of SSP that occurs in the last portion of the text and this entire portion is 
not mentioned, therefore his book is of limited use for the present study. Nevertheless, 
his analysis of the historical background of various versions of the text has made 
valuable contributions to our understanding of the translation and transmission of 
Buddhist texts. Meisig's book to some extent has made up for the absence of the SSP 
portion in MacQueen's. He has offered a complete German translation of three 
36 This is originally the author's PhD thesis, which was done in 1977. 
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Chinese versions of the same text, and reproduced a full Romanised Sanskrit text and 
presented a critical Pali version of the parallel text. These elements are of vital 
importance in our current study and will be referred to where necessary. 
Gethin's monograph, The Buddhist Path to Awakening: A Study of the Bodhi- 
Pakkhiyä Dhamm,! (1992), is a study primarily concerned with the meanings and 
teachings of the thirty-seven items of practice in Buddhist literature. Although he only 
draws briefly on the material of SSP, his analysis of seven sets of the bodhi pakkhiyJ 
dhammiand'their implications is on the whole significant to the field of path- 
structure studies and has become a valuable foundation for our discussion. 
Two more recent works have made good contributions to the study of Pali canonical 
texts in the light of contextual functions and textual styles. Manne, in her `Case 
Histories from the Pali canon I: The Samaiinaphala Sutta Hypothetical Case History 
or How to be Sure to Win a Debate' (1995), investigates the formula of SSP based on 
DN and MN and explains the issue of how the formula was utilized to win a debate. 
She further addresses the reason why the MN and the DN versions of SSP are 
different, claiming that it is because of different features of the individual collection in 
terms of their function. Allon, in Style and Function: a study of the dominant stylistic 
features of the prose portions of Pali canonical sutra texts and their mnemonic 
function (1997), examines the most prominent stylistic features of the prose portions 
of texts in DN and analyses their functions particularly in terms of composition and 
transmission. He has also attempted to identify the variations between texts and 
offered explanations of their origins and development. Although he has not touched 
on the list of SSP, his conception of the structure and composition of stereotyped 
stocks of formulas has been helpful to our study. 
The above studies represent numerous attempts using a wide range of methodologies 
to explore the path-structure in early Buddhist literature. However, they are by and 
large limited by their small selection of texts, and, are often based largely on Pali 
literature; with only little attention being given to, Chinese sources; i. e. Ägamas. 
Additionally, the scope of their research is often confined to fragmentary materials. 
For example, some deal only with DN and MN, and some do not consult the various 
versions in different contexts relatýngto a paicular issue, or the parallel texts that 
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belong to different schools and are preserved in different languages. No attempts have 
been made to do a complete comparative study. The present study is therefore an 
effort to do an in-depth examination of all available sources with respect to the 
analysis of the Buddhist path-structure. A proper analysis of the enormous amounts of 
material has to be processed because all occurrences in the Nikäyas and Agamas must 
be taken into consideration. The parallel material found in other canonical texts will 
be referred to where appropriate. 
1.5 The methodology 
In Part I, we will treat the list as a whole entity, and trace its occurrences in the four 
Nikäyas and four Chinese Agamas. Two directions are intended. First, the 
occurrences in each Nikdya and Agama will be examined. Second, different lengths of 
the list will be considered, including a full version (such as DN2), abbreviated version, 
shorter version (mostly in MNs), and fragments of the list. The last may need some 
explanation. We will try to trace the accounts that contain some `incomplete' versions 
of the list, which may consist of only a group of fewer items from the list. Some may 
only contain the whole first half or latter half of the list, and sometimes few items of 
the list are composed with other practices that are not included in the SSP list. In 
addition, whether the last category of a usually shorter list can be called an SSP list is 
questionable. As long as it contains a group of the list members, either nearly all or 
only very few, it will be taken into consideration without strict discrimination. 
In Part II, the main concern is the items of the list, which can be regarded as a group 
of formulas. Two ways of investigation are applied: First, the definition of different 
units of wording in the formula. Second, a comparison with textual parallels at three 
different levels of context: 1. The SiTmannaphala-sutta context. 2. Outside the 
Simannaphala-sutta context but still within the SSP context. 3. Outside both the 
S, marin"aphala-sutta and the SSP contexts. 
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1.5.1 The definition of different fixed units of wording 
Throughout the study we will apply the concept of `fixed units' for classifying the 
wording in the passage. Three such units are frequently used: formula, fixed-sentence 
and set phrase. The definitions we have for these fixed units, as set out below, are 
mainly applicable to this particular study of the SSP list. They may, or may not be 
appropriate `tools' in investigating the entire body of Buddhist texts. The definitions 
are as follows: 
1. Formula: each item from the SSP list will be seen as a formula. A formula is a 
paragraph; which expresses one main theme or idea, one type of practice or one 
process. For instance, SSP1 is identified as a formula because it expresses the idea of 
`the arising of the Tathägata'; SSP2 demonstrates the process of obtaining confidence 
and going forth; SSP3 is the practice of moral conduct for the one who has gone forth; 
and SSP4 is aformula that illuminates the particular practice of `the restraint of 
faculties'. A formula is therefore a longer statement expressing an independent 
process and practice, in most cases it can be identified clearly from the context. By 
`longer' we mean that the complete meaning and content of the formula is usually 
constructed by several shorter units or sentences, and this differentiation leads us in 
turn to the second category of fixed unit: the fixed-sentence. 
2. Fixed-sentence: a smaller unit of wording in the form of a sentence within a 
formula. It is seen as `fixed' because it occurs in an unchanging or little changed form 
throughout the texts. The fixed-sentence plays an important role in expressing a 
certain concept in the SSP list, as well as in many other passages in other contexts. 
For example, the first fixed-sentence we will encounter shortly is the tathi gata fixed- 
sentence, which contains a set of nine (in some versions ten) titles for the Buddha. 
This fixed-sentence is not only seen in the SSP list, but also in contexts such as `the 
recollection of the Buddha'. 
3. Set phrase: an even smaller tint, which occurs within a fixed-sentence. It consists 
mainly of a few words, which can be identified because of their being a fixed form of 
presentation. As the set phrase in the fixed-sentence is repeated elsewhere in the same 
22 
form it seems able to be extracted from the fixed-sentence and exist separately. We 
may find a number of occasions showing a set phrase being applied in various fixed- 
sentences. One example of these is the sayam abhifi i set phrase from SSP I (sayam 
abhiiK sacchikatv5 pavedeti). As will be shown later, this set phrase appears not 
only in the SSP list, but is broadly seen in many other contexts. It is sometimes 
combined with other phrases (some of which are also set phrases) to form a different 
fixed-sentence. 
The below example, which is taken from the SSP1 formula, summarizes our 
definition for the above three units of wording: 
1. Formula 
SSP1 =a formula: 
idha mahM-räja tatMgato Joke uppajjati, araham sammff-sambuddho vijjg-carana- 
sampanno sugato loka-vidir anuttaro purisa-damma-sifrathi satthä deva- 
manussJ7nam buddlio bhagavä. so imam lokaip sadevakarn samifrakarn 
sabrahmakam sassamapa-brahmaniin pajam sadevamanussam sayam abhinna 
sacchikatvä pavedeti. so dhamrnarn deseti adi-kalyänam majjhe kaly, nam 
pariyosanakalyELnam sättham savyanjanam, kevala parrpunnam parisuddhanz 
brahmacariyam pakaseti. 
2. Fixed-sentence 
tathiTgato ... buddlio bhagava = `the tath, §gata 
fixed-sentence'; 
so imam ... sacchikatvi pavedeti = 
`the sadevaka fixed-sentence'; 
so dhammam ... 
brahmacariyam pakýäseti `the 5dikalyäna fixed-sentence'. 
3. Set phrase 
sayam abhiffili sacchikatvi pavedeti = `the sayam abhif5iff set phrase'. 
The above definition sets Lip three different kinds of major wording in the list, which 
may cover most units of expression in the SSP list. The common feature of these three 
fixed units is that wherever we see them occur they tend to consistently adhere to a 
fixed form of wording, and to express a similar point or concept. They can be applied 
in many different contexts, sometimes functioning like `building blocks', at other 
times more like pieces of a `jigsaw puzzle. ' 
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The significance of attempting to distinguish these three different lengths of wording 
as fixed units is underlined by the following points: 
First, these units are usually the source of variation. In other words, the variations 
between texts in the SSP list to a large extent can be verified on the basis o[ fixed 
units. For instance, one obvious difference between DN and other texts over the 
arrangement of SSP list is the location of the formula SSP6. While DN locates it as 
formula number six in order, others tend to put itin the position of formula number 
four or simply incorporate it into formula number three (SSP)). A similar thing 
happens to fixed-sentences and set phrases. The difference in a certain formula 
between texts is identifiable because one or two sentences in the formula are different. 
For example, DN version of SSP1 differs from SBV version because DN has three 
fixed-sentences in its formulation and SBV has only two; in other words, one fixed- 
sentence, the sadevaka fixed-sentence, is missing in SBV. In addition to this, the 
difference in a formula or fixed-sentence has the same effect that the variation is 
indeed coming from the expression of a certain set phrase. Sometimes an extra set 
phrase is added in one version of the text, sometimes a set phrase is missing in 
another version, or sometimes different set phrases are applied to the same formula or 
fixed-sentence in a particular version of text. 
The identification of fixed units is basically our work of various stages of comparison, 
and fixed units are always the source for variations. This. issue will be mentioned 
shortly. Having discussed what constitutes the variations, we will proceed to a further 
examination, which is associated with the following second consideration. 
Using the fixed units, we have searched for the occurrences of SSP elements 
throughout the canon. This is the main work in our third stage of comparison. The 
evaluation of these occurrences will provide us with valuable information about their 
application in the SSP list on the one hand, and, the common or specific usages in 
various texts (on some occasions we will briefly touch on some post-canonical texts, 
such as the Visuddhimagga and the Sri vakabh5-mi sästra) on the other. 
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Lastly, and possibly of importance to our study aim, is the problem of explaining the 
formation of SSP list in particular, and extending this explanation to understand the 
transmission of Buddhist formulas in general. This needs further explanation, but here 
it will suffice to point out one presumption in order to outline the issue. The 
presumption is, if the main variations to a large extent come from the fixed units 
(formula, fixed-sentence, set phrase), it is reasonable to assume that the transmission 
and formation of the SSP list is very much related to fixed units. Thus the variations 
can be explained by positing that the different versions of fixed units have been 
preserved by different schools, as reflected in a variety of different texts. If the 
transmission of the SSP list is heavily reliant on the fixed units, then it may provide us 
with a good foundation to postulate that the SSP list may have originated from smaller 
units: different units were composed gradually and they eventually came into 
existence as a long list like the present form in DN. Nevertheless, this model of 
thinking, which supports Griffiths' argument, while it has a number of advantages, 
has exhibited some problems. One of the complexities is that we probably have to 
distinguish the difference between the `formation' and the `transmission' of the list 
together with its components (fixed units). Additionally, we are not sure whether the 
smaller units must exist before the longer list, or vice versa. This is one important 
aspect we will consider throughout our examination. 
Furthermore, the concept of fixed units has many other implications. For instance, it 
helps us to understand some significant aspects of Buddhist oral literature; such as the 
way these units-act'as basic units for memorisation and transmission. Moreover, it 
might reveal a practical and natural way for Buddhists to recite, remember, convey 
and understand the key points of doctrinal concepts and practice. 
We have made enough points for the consideration and definition of the fixed units; 
however, there are a number of supplementary points: First, although the fixed units 
are our main concern, we do not neglect the expressions that are not fixed. Some 
phrases show minor differences, which are also worth noting. For instance, the verb, 
nouns and adjectives that are being applied differently, or different grammatical usage 
such as the case ending, will be noticed. Attention will also be paid to different 
wordings expressing the same concept. Second, the doctrinal basis is considered as 
one factor while dealing with the variations. Other factors such as interpretative 
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expression and the effect of translation will also be taken into consideration. Finally, 
we shall mention that we may encounter practical difficulty in separating one formula 
from another. This means we are not claiming that formula A must include fixed- 
sentences 1,2,3 all the time, and that fixed-sentences 4,5,6 can only be included in 
formula B. Sometimes it is difficult to decide whether fixed-sentence 3 should be put 
in formula B or remain in formula A; or whether fixed-sentence 4 should always stay 
in formula B rather than formula A. This is mainly due to the fact that the boundary 
between formulas A and B is occasionally loose, and the last sentence in the formula 
A and the beginning sentence in the formula B might overlap or be indistinguishable, 
because it can be applied to both. In other words, there is no easy way to distinguish a 
`closing sentence' for formula A and an `introductory sentence' for formula B, and 
the possibilities remain open. Unless we have found definite evidence from the 
common usage in many texts, which indicate the clear distinction of one formula from 
another, we can only make our judgement on an arbitrary basis. For example, the 
separation between the first jhgna formula and the second jhiTna formula is quite 
definite, but this may not be the case for SSP 1 and 2. A similar difficulty is sometimes 
found in the case of isolating a fixed-sentence in an unambiguous way. These 
problems, and their solutions, will be addressed again in the relevant discussion. 
1.5.2 Different Stages of comparison 
To achieve a thorough understanding of the members of the SSP list, we intend to do 
this research based on three stages of comparison. 
The first stage is a, comparison in the context of SSP within different versions of 
S, ýrnanliaphala-sutta/ Sräma iyaphala-sutra. We attempt to investigate the way each 
member of SSP list (or each formula) is expressed in the narrative framework 
presented in the SJinannaphala-sutta (i. e. SSP appears in a frame story about the King 
Affltasattu and the teaching of six leaders of non-Buddhist religious orders), and 
analyse each of their presentations on the basis of wording (set phrases and fixed- 
sentences) and the expression in each version from the point of view of different 
forms of language. The coherence of the wording, as well as features of variation, is 
our main concern. 
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The second stage is a further comparison still within the context of the SSP, but in 
texts other than the Simannaphala-sutta/ Srämanyaphala-sutra. As we will see, the 
occurrences of these texts are twelve in DN, nine in DA, eleven in MN, ten in MA 
and two in AN, etc., together with a number of shorter lists in many texts. This offers 
a good opportunity for comparison. By comparing each formula in every account we 
intend to investigate the differences again, paying attention to any feature that is 
similar, or not seen before in the first stage, and examining the implications of this. 
The third stage is an extension of the examination carried out in the previous stages of 
comparison. We will look at the formula, fixed-sentences, set phrases and words 
relevant to SSP in broader contexts, which are non-SSP contexts throughout the 
Nikdyas/Agamas. The usages in all these occurrences provide information about SSP 
elements outside the SSP list. Comparison of these usages, and the examination of the 
relationship, in the application of each formula between SSP and non-SSP contexts, 
might help us understand the formation of the SSP list. Each SSP formula and the 
application of its smaller units which make up the formula are our main focus for 
tracing that formation. 
Finally, by using the results of these three stages of comparison, we intend to 
undertake a further discussion of interesting passages in the formulas, and to look at a 
wider context based on the Buddhist meditation theory and other doctrinal points. For 
example, it might be interesting to consider the fixed-sentences from SSP as one 
aspect, and their being presented differently in various other contexts in the canon as 
another; or to examine whether the formula remains the same consistently even 
though the contexts have been changed. The analysis of all these perspectives will in 
turn assist us to draw some conclusions about the composition of the SSP list, and 
why the variations occur in different versions of the texts. In the whole process of 
comparison, the classification of the variations of SSP formulas, which occur in 
different recensions, will be summarized. 
27 
1.6 Brief overview of each chapter and the limitations of this thesis 
In this section we will give a brief summary of what we intend to express in each 
chapter of this thesis, highlighting the main points and mentioning what we will not 
do, owing to the limitations of the space. The main body of our examination is 
divided into two parts, together with the appendices and bibliography. Part I (chapters 
2,3 and 4) serves as an overall introduction and observation of the SSP list. This 
includes the accounts'where the list occurs, either in a complete form or fragmentarily. 
We will give a general introduction of the literature we are using, in the light of the 
date, possible authors, affiliation, as well as the translators for the Chinese translations, 
etc. 
Chapter 2 includes the occurrences of the SSP list in DN/DA and MN/MA, as these 
two collections'(Long and Medium collections) of the canon are the main places 
where we can find many accounts of the complete versions of the list. The `less 
complete version' of the list will also be mentioned. Chapter 3 is devoted to explain 
the SSP list in other N/A, as well as in non-N/A texts. The whole picture of the SSP 
lists and its overall occurrences throughout the canon are basically expressed in these 
two chapters, and an analysis of different presentations and the possible ways of 
formation of the list will be discussed in chapter 4. A conclusion will be reached 
concerning Griffiths' `form'criticism', and we will point out whether we are able to 
adequately address the issue of the formation of the SSP list. 
Part II is a different aspect of this work. It consists of four chapters (chapters 5,6,7 
and 8), which cover the investigation of individual formula of the SSP list, and a 
comparison of its contents in different texts. The list is composed of twenty-two types 
of formulas, and they have been placed into four divisions: chapter 5 is devoted to 
examine SSPI-3, chapter 6 consists of the examination of SSP4,4+ and 4++, chapter 
7 includes SSP 5-8 and SSP9-20 can be placed into another group. 
One important thing we have to emphasise here are the limitations of the scope of this 
thesis. Although we hope to include every detail of the list and its items, it is very 
difficult to present our findings for every formula without easily exceeding the limit 
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of words. Therefore we will have to make a compromise. The formulas of SSP 1,2,4- 
8 will be examined in full detail, including the findings and analysis regarding 
different stages of comparison; whilst the findings regarding the formulas of SSP3,9- 
20 can only be summarised in appendices. It is worth mentioning that SSP3 is a long 
formula, which is itself a group of many other formulas; hence it will be excluded 
from detailed examination, and in nature should be regarded as an independent study. 
The SSP formulas 1-8, which will be investigated in fill, will show the features of 
variations and similarities in various versions of texts, as well as the application of the 
formula and its fixed-sentences and set phrases throughout the canon. These examples 
are considered to be sufficient for our understanding of how each type of the fixed 
units works in the canon. Similar features are also found in formulas SSP9-20. 
Additionally, although we are using different accounts from various recensions of the 
canon, it is not our intension to show the definite stratum of the accounts. In other 
words, we are not assuming that any of the material is the earliest or the latest, nor 
identifying an `original' form or `archetype' of the list. The reason will be apparent in 
our discussion. 
There is another important restriction for this study. As we are dealing with canonical 
texts in three original languages (Pali, Chinese and Sanskrit), ideally we would have 
liked to translate each quotation into English. However, this soon proved to be 
impractical, as they all together would have occupied a great deal of space before we 
could start the discussion. We will therefore give the English translation of the Pali 
Umannaphala-sutta and its two Chinese parallel texts (Dý120 and JZG) in the 
footnotes, omit the translation of the Sanskrit text (mainly the SBV, in which its 
wording is close to Pali) and other Pali and Chinese texts (e. g. MN and MA). The 
reason for only translating one Pali and two Chinese texts is simply because they are 
treated as our main reference in order to compare with other versions of texts. 
Lastly, after the presentation of these formulas, an overall analysis and a conclusion 
will be made to sum up the study of Part II. The research in Part II seeks to elucidate 
the implications of the variations and similarities of the SSP formulas in various 
sources, which could reflect the reality of how the list was composed and transmitted 
orally, as well as the arrangement of each item in the list in different versions of texts 




2 The occurrences of SSP formulas in DN/DÄ and MN/MA 
2.1 SSP in DN and DA 
2.1.1 SSP in the Sllakk/iandha-vagga 
The complete list of SSP appears firstly in the Sämannaphala-sutta, which is the 
second sutta of the Digha Nikäya and occurs repeatedly in the subsequent eleven 
suttas just after the Sämanfaphala-sutra. These twelve suttas are included in the first 
division, the Silakkbandha-vagga of the Digha Nikäya: 37 DN3 Ambattha-sutta; DN4 
Sonnadanda-sutta; DN5 Kutadanta-sutta; DN6 Mahall-sutta; DN7 Jaliya-sutla; DN8 
Kassapa Sihanäda-sutta; DN9 Potthapada-sutta; DN10 Subha-sutta; DN11 
Kevaddha-sutta; DN12 Lohicca-sutta; DN13 Tevijja-sutta. 
The presentation of the SSP list in these texts, based on PTS edition, is of four types: 
First, DN2 gives a fill version of the list. Second, from DN3 to DN7 an abbreviated 
form of the list is given. Usually in these texts they begin with words like: idhaXXX 
(someone's name or title) tathagato Joke uppajjati araham samäsambuddho, 
followed by a word pe, which is an abbreviation form of peyyäla (meaning: a 
repetition of a passage seen before) and accompanied with a complement sentence: 
yathäStiman"naphala-siitta evam vitth5retabbam ('it is to be explained in detail in the 
way as [explained in] the Sýamafliaphala-sutta'). This sentence is often quoted in a 
square bracket. [ ] (in PTS edition) and applied to make a direct reference to the 
related sections of SSP which have been stated previously in the Sämanfaphala-sutta. 
From the sections of SSP 4-12 it is abbreviated as ... pe... pathamajjhänarn 
upasampajja viharati ; and... pe... n"änadassanäya cittam abhiniharati ... pe... 
for 
SSP 13; finally it is followed by a closing phrase of ... pe... n5ýparam itthattäyti, 
which is probably referred to SSP14-20. Third, DN8, -10,11 and 12 have a 
presentation in the form of precis. The list is not entirely replaced by pe, but some 
37 The title for the Silakkliandha- vagga is interesting. It refers to the practice of our SSP3. Probably 
because this item appears firstly in DNI, the Bralm2a Yla-sutta, and is included in every following sutta 
in this, vagga, hence the name for the whole group of thirteen texts. In fact, except DN 1, alI other texts 
have contained much more items than just SSP3, maybe a better title shall be employed to reflect this 
circumstance. 
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sections of SSP are rather described in more detail or in full. 38 The last type of 
presentation is found only in DN9 and 13. They consist of a different form of the list, 
which in the latter section with some items being replaced by other items that are not 
seen in the SSP list. For example, the list in DN9 stops at SSP 12 (4"' jhäna), 
continues with a description of the three formless attainments, and then ends with 
nirodha. 39 In DNI3, the list reads up to SSP 8 (the abandoning of hindrances), but is 
then followed by four Brahmavihäras. 
The list of SSP in these twelve suttas is applied to a certain context under a particular 
theme. For example, the SSP is described in the S, manfaphala-sutta as the visible 
fruit of asceticism, and the same arrangement is seen in DN3-13. The information 
with regard to the theme, along with audience, as well as the employment of SSP in 
each sutta is summarized in the following table: 
Number, Title and Audience Theme Employment of SSP 
Reference 
DN 2 Samalinaphala Aj5tasattu, Visible fruits of SSP1-20 
(D I 62-85) King of Magadha asceticism 
DN3 Ambattha Anibattha, young Conduct and Wisdom carana=SSP3-l2 
(D 1100) briThmana" (viJß-carana) vijjj =SSP13-20 
DN4 Sonadanda Sonadanda, Slla and panne SIJa SSP1-3; panriff 
(D 1124) brOimami = SSP4(or9? )-20 
DN5 Kutadanta Kutadanta, What is better than Answer=SSP 1-20 
(D 1147) brahmana sacrifice? 
DN6 Mahan Mahall, Licchavi The view opposed to The view=SSP1-20 
(D 1157-8) Otthaddha4' the soul-body issue 
DN7 Jaliya Mandissa and The same as DN6 The same as DN6 
(D 1159) Jallya, 
38 The reason why they do not follow the same repetition form as DN3, which simply put pe for the 
abbreviation, is unclear. Perhaps it is for the convenience of depicting a certain issue in a particular text, 
which in recitation to a related part of SSP (see below) should be repeated in its entirety. 39 SSP 13 and 14 though are not included in the list, have been seen in other place in this sutta, see DI 
186-7, §21-3. 
40 The Buddha calls him by name. 
41 The Buddha mentioned to him about a past conversation he had with two ascetics. 
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paribbiljaka 
DN8 Kassapa Kassapa, acela. Sila-sampadä, citta- Slla-s SSP1-3 
Sibanada sampadä, pan"nJ- citta-s=SSP4-12 
(D 1171-4) sampadä panliä-s SSP13-20 
DN9 Potthapäda Potthapada, What is training sikkhM SP 1- 12+4 
(D I 181-5) paribbýýjaka (sikkhýä) arirpa-pa 
DN10 Subha Subha, mfnava Ariya sila-kliandha, s11a-k=SSPl-3 
(D I 207-9) Todeyya putta`ý3 Ariya samýdhi-k, samadhi k=SSP4-12 
Ariya pannek pan"fßä-k SSP13-20 
DN11 Kevaddha Kevaddha, The miracle of The miracle of 
(D I 214-5) gahapati-putta. teaching (anus: 'sani- teaching =SSP1-20 
pätiii riya)4`ý 
DN12 Lohicca Lohicca, brihmana Teacher who leads Excellent 
(D I 232-3) pupil to gain attaiiunent=SSP1-20 
Excellent attainment 
DN1.3 Tevyja Vasettha, mänava The path of union The path=SSP1-8+4 
(D 1249-5 1) with brahman brahmavihWD-a 
With regard to the above table, several points are worth noting: 
1. DN3 is one of the two suttas throughout Nikiyas that gives a detailed account of 
the definition of vijji-carana. The other sutta is the Sekha-sutta (M 1353), which 
deals with the same theme. They both apply SSP to their context, although each gives 
a different presentation: 
a. In the explanation of carana, the Sekha-sutta has the extra items of bhojane 
rnattann"u, jagaryäand satta-saddhamm,, which are not seen in the SSP list; at*the 
same time it also lacks two of the items of SSP: sati-sampajanna and santutthi. 
42 They are those two ascetics mentioned in DN9. 
43 This is a s- i1a not taught by the Buddha, the content was addressed by ýlnanda. 
' This miracle is one of the three indicated in sulta no. 11, the other two are: the miracle of 
supernatural power (iddhi-pätihffr-iya), and the miracle of mind-reading (idesanTpiýtih, Triya), cf. DI 
212-4. The explanation of the third miracle has two parts; one is seen in the statement of §8, the other 
the SSP. It is worth noting that all three miracles are also seen in A1 171, but there the explanation of 
anusaasani piTtihffriya is shorter, only the first part is found and the SSP is not seen. It is not clear to us 
whether the 
SSP is added to DN11 or omitted by the Anguttara Nikäya. 
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b. For vijjg, Sekha-sutta enumerates only three items (three vijjäs which are 
equivalent to SSP 18-20) instead of eight (SSP13-20) in DN3. 
With regard to this difference, it is interesting to look at the explanation of vijjli- 
carana in later Buddhist treatises like the Visuddhimagga (Vism). Buddhaghosa in his 
interpretation of the practice of buddliänussati, while explaining the third title of the 
Buddha: vijjä-carana-sampa&, uses a combined definition extracted from various 
sources. He mentions that vijja is dealt with in the model of either three or eight items, 
in which the three items model is originated from the Bhayabherava-sutta (M 122), 
and the eight the Ambattha-sutta. He also adopts the definition of carana in the Sekha- 
sutta, which specifies 15 items (pannarasa dhammaä, nine of which have been 
mentioned above and the other six are SSP 3,4,9-12. Therefore his explanation of 
carana is based on the Seklia-sutta rather than the Ambattha-sutta. This version of the 
definition, which includes seven sattasaddhamma in the category of carana, has then 
become a standard characterization occurring in all the Pali commentaries. What 
seems interesting is that this version of the definition is rarely, if ever, mentioned by 
the other traditions. 
45 One possible reason is that the Sekha-sutta is not found in other 
traditions. At least no parallel sutta exists in the Chinese Agamas, 46 and may possibly 
be unique to Theraväda. 
2. The whole list of SSP in DN4 is set out in two parts: srla (SSP 1 3) and palm 
(SSP4-20). It is unclear why this sutta only mentions the model of two divisions 
instead of three (as occurs in DN8 and DN10)47 in which the common division of 
samädhi is missing. One might conjecture that the content of samädhi (SSP4-12) has 
been involved in the category of pafnä. But the corresponding context in the Agama 
arranges it in another way, which embraces SSP 1-12 into the division of slla. 
Moreover, one significant discussion in this sulta is that of the inseparable 
as At least not seen in any Chinese source. My point comes from the searching result of the key word of 
the Chinese translation of vijjä-carana sampadä(Uj-](7% rningxingzu or aj] (71.5Z- mingxingjuzu), from 
the CD of Taishö version of Chinese Tipitaka, produced by the CBETA. This includes the related 
definition found in two important treatises: the Vimuttimagga, T 26,426c and the Yogäcärabhirnni, T30, 
499b, Both of them do not adopt the sattasaddhamma as the content of carana. 
46 In Chinese Tipitaka there is no case for the explanation of vijjä-carana sampadä which follows the 
Sekha-sutta, and the explanation of vijjias eight items in the Ambattha-sutta is not seen either. 
4' The division of SSP members into three-fold in DN8 and 10 is my main reference for the 
classification of SSP formulas. 
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relationship between slla and panne such that they mutually support each other, as 
stated in the text: 48 
Wisdom is purified by morality, morality is purified by wisdom. Where there is 
morality, wisdom is there, where there is wisdom, morality is there. For the one 
who has morality there is wisdom, For the one who has wisdom there is morality. 
Because these two divisions equivalent to SSP then we may employ this application 
to SSP suggesting that the former part of SSP is purified, etc., by the latter, and the 
same in reverse order49. This assumption helps not only the grouping of items in SSP, 
but also to explain the possible relationship between different groups. It reveals that 
the arrangement of each item in the list is deliberate, not arbitrary, or even exists in an 
inseparable connection. 
3. It is worth noting that the structure of DN6 and 7 is probably holding an unusual 
form. This needs further explanation. There are two main stories expressed in DN6: 
first, the illumination of the Buddha about the purpose of practicing brahmacariya, 
which is to attain the excellent and profound dhamma: the Four Noble Fruits. Second, 
while a question of `whether the soul and the body are the same' is raised, the Buddha 
gives the discourse of SSP. As Rhys Davids has pointed out, the first story is already a 
complete performance and the second was additionally added. 
50 If we examine the 
text in more detail, it is not difficult to find that the second story is a conversation 
recalled by the Buddha between him and two ascetics, which does not have any direct 
link to the previous one. Because the points in each story do not seem to be relevant to 
each other, it is difficult to see why they both appear in the same sutta. Buddhaghosa 
suggests that the second story is included because Mahäli `was known to harbour the 
heresy that there is a soul, and that it has form', 51_ although this is not regarded as a 
satisfactory explanation. According to Rhys Davids, one possible reason for the 
second story being included is that it contains the list of SSP, which will then meet the 
48 D1 123, §§ 21-22., 
49 The issue about the relationship between the three division (sila, samädhi, pan"ii) or two division 
(samiidhi, pafna) is highlighted not only in the sutta literature, but even more extensive in 
commentaries (e. g. PP9zoim Jiyimenahu lun, T26,375b). Cf. Gethin 1992a; 209. The indication in 
this sutta could be dealing with the same issue. 
50 Rhys Davids 1899: 186. 
51 Ibid. 
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requirement of the S11a-kkhandha-vagga that every sutta in this group must contain 
SSP. 52 Two farther points can be examined. Firstly, the second story is treated as a 
separate sutta as DN7 in which all of the related content in DN6 is repeated. This 
means DN7 is perhaps directly extracted from DN6. Secondly, both DN6 and 7 are 
absent in the Agamas. This implies that there are extra texts added in the DN. 
4. DN8 and 10 employ the model of the three divisions of Buddhist path (i. e. tisso 
sikkha, or threefold training53) and link them to SSP. Although the name for the 
division is slightly different, they refer to the same thing: sila-s, mpaditslla-kkhandha, 
citta-sampadsamädhi-kkhand11a. While in many places the threefold-training 
is 
merely mentioned by name, these siittas are the only two which give fuller 
explanations by relating them to SSP. 
54 The connection of the threefold-training and 
SSP has provided us with an example of comparing two different path-structures, 
55 
and we will follow a similar approach or principle to make some comparative studies 
between various path-structures which will be indicated in the later sections. 
Other features are also worth noting. First, the classification of citta-sampadä or 
samädhi-khandha includes not only the four jhTnas (SSP 9-12), but also the items 
known in the commentary as `preliminary practice' (SSP 4-8). 56 The detailed 
classification of preliminary practice varies in the suttas themselves and the later 
commentaries also have their own way of sorting the order of SSP 4-8. For example, 
the author of Vism applies only one item (SSP 4)57 of the preliminary practices in his 
chapter on Sila, and starts the samýRdhi-related chapter with only four jhänas without 
mentioning the others. In the 
Sr5vakabhi7mi all these four items belong to the 
52 
Ibid. 53 The alternative titles for three-fold training are: adhisila-sampadri, adhicitta-sampadif, adhipailnä- 
sampadiF. 
54 The occurrence of the threefold-training can be found in many suttas, see the index of individual 
Nikäya: A VI 125; S VI 113; M IV 165; D 111321. It is noted that very few give the detailed 
explanation of what is threefold training, only one mentioned that adhisila-sikkhä=SSP 3c (§63), 
adhicitta-sikJcbi four jbänas(SSP 9a, IOa, I la, 12a), ad12ipai2fi -san2padýi=part of SSP20, cf. A1 235; 
T2,210a-b; 213c. They are therefore much shorter than DN 8 and 10. In addition, the occurrence of 
tisso sikk/i, in AN is composed in the samara-vagga of tika-nipfta, however, the corresponding sutras 
are not seen in EA but found in SA. Again, this shows that different schools have their different 
manner of arranging sultas. 
55 The other common example of comparison is grouping the Noble eightfold path into threefold 
training, cf. Gethin 1998,81; Mizuno 1996,161. Harvey 1990,68f One eminent example is seen at M 
1301. 
56 The title for this category is suggested by the commentaries, see Bodhi 1989,13. 
57 Vism 20-22. 
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categories of `the requisites of samädhi (sam5dhi-sambhara), 58 or `the conditions of 
parinirväna' (parinirväuia pratyaya), 59 or are included in `the requisites of 
dispassionateness' (vairýýgya-samblrýýra). 60 In another Yogicära treatise, the Treatise 
of Six Approaches of Teaching Meditation (ý P9 ý Ram , Liuinen jiaoshouxiding lun, 
written by Asariga, commented on by Vasubandhu, translated by 
, 
yý} Yying), SSP 4 
and 5 plus bhojane mattanllu, jagaryä are mentioned as `four conditions for the 
purification of slla'. 61 
Last, the equivalent sutta of DN 10 is not found in the Agamas. It is doubtful whether 
there ever really was a separate sutta like DN 10 because about two third of its 
content is simply a word for word repetition of the SSP list. 62 
2.1.2 SSP in other places of the DN 
The complete form of the SSP list is not seen in the DN outside the Silakkhandha- 
vagga, but the fragment or some members of the list can be recognised in a number of 
places below. 
DN1 (D 137-8) and DN22 (D 11 313): four jh5nas. 
DN16 (D II 156), DN34 (D 111 290): nine attainments (sam9patti). 
DN17 (D II 187): four jhgnas+ four brahmavihiTras. 
DN25 (D 111 49-51): four restraints, SSP7,8a, four brahmaviUras, SSP18,19, 
uttari-dhamma. 
DN26 (D 111 78): piitimokkha fixed-sentence, four jhänas+ four brahmavihäras, 
destruction of the äsavas. 
DN29 (D III 131): four jhinas+ four p12d1as. 
DN33 (D 111220,275): three vUjcts. 
DN33 (D 1112 8 1): six abhinnä. 
DN34 (D 111 285-8): eight dhammas. 
58 1 30,449c. 
59 T 30,396b. 
60 T 30,402a. A detail comparative study of these three categories see Huimin 1990,69-82; 1993,31- 
54. 
61T31,775c. 
62 Rhys Davids 1899,265. 
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2.1.3 SSP in the Chinese Dirgha Ägama (DA) 
The presentation of SSP list in the Dirgha Agama (henceforth DA) as a whole is not 
as systematized as in DN, though its occurrence consistently corresponds to DN. 
There are several obvious differences between two collections. The first is the 
location of SSP. Unlike DN, SSP does not at first appear in fill in the Srämapyaphala- 
sittra in DA, but occurs in the flmrastha-sutra. The second is the absence of three 
sutras in DA compared to the Sllakkhandha- vagga of the DN. And several other 
examples will be discussed accordingly in which a number of variations and 
diversities are see, and to some degree the diversity lies on the order of arrangement 
of the texts in both collections. To explain this farther, it is useful to construct a table 
to show how suttas/si7tras are set out in DN and DA: 
DN 
(No. 1 Brahmajgla) 
No. 2 S5mannaphala-sutta 
No. 3 Ambattha-sutta 
No. 4 Sonadanda-sutta 
No. 5 Kutadanta-sutta 
No. 6 Mahali-sutta 
No. 7 Jaliya-sutta 
No. 8 Kassapa Sihan5da-sutta 
No. 9 Potthapýýda-sutta 
No. 10 Subha-sutta 
No. 11 Kevaddha-sutta 
No. 12 Lohicca-sutta 
No. 13 Tevijja-sutta 
DÄ 
(No. 21 BrahmacRa-siltra) 
No. 27 Srjlnanyaphala-siltra+ 
No. 20 Amrastha-siltra+ 
No. 22 Sronadanda-sittra++ 
No. 23 Kutadanta-siltra+ 
missing 
missing 
No. 25 Acela-br, Vmana-siltra++ 
No. 28 Pustap, §da-siltra+ 
missing 
No. 24 Kaivarta-suth? ++ 
No. 29 Lohitya-s&j-ir+- 
No. 26 Tri vrdyýý-siltra+ 
Notes: all titles in the DA are reconstructed names in Sanskrit, we use Akanuma's 
work (1937) as a basic reference, + refers to the title as transliterated in Chinese. ++ 
refers to the title whose meaning has been translated into Chinese. 
The above table contains several significant pieces of information: 
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1. Three texts are missing in DA, 63 which are equivalent to suttas no. 6,7 and 10 in 
DN, 64 therefore SSP is mentioned only 9 times in DA in that particular section. 
2. The order of arrangement in DÄ is not the same as DN. Since the Ämrastha-sutra 
is the first (no. 20) whose order is earlier than the Siffmanyaphala-sutra (no. 27), this 
explains why the SSP occurs at first and in full in the former text, and abbreviated in 
the latter one. The question about whether the SSP is a separate list which has no 
particular relation to the Srämanyaphala-sutra/ Sämafi aphala-sutta, or whether it is 
extracted from the sutta, will be dealt with in the later discussion. 
3. All these suttas, together with no. 21, are grouped in the third division of DA65 in 
which it is equivalent to Sllakkandhavagga of DN. We wonder whether sulfa no. 6,7, 
63 There are in total six texts from DN missing in DA, one is corresponding to DN no. 32 fl ffnýýtiya- 
sutta; two others are no. 22 Nlahäsatipatth, Ma-sutta and no. 30 Lakküana-sutta, which are arranged in 
MA as no. 98,59, respectively. Moreover, there are three texts from DA that are not existed in DN: no. 
11 Ekottara-sutra, no. 12 Triräsi-sutra, no. 30 Lokaprajnffpti-szrtra. Following the table above, the rest 
of corresponding texts between DN and DA could be listed as below: 
DN 
No. 14 MahiFpa dlijna-sutta 
No. 15 Mahiinidiina-sutta 
No. 16 IVlahäparinibbJIna-sutta 
No. 17 Nlakisudassana-scrtta 
No. 18 Janavasabha=sutta 
No. 19 Mah5go vinda-sutta 
No. 20 Ma155-samaya-sutta 
No. 21 Sakkapanha-sutta 
Nlahthýýna-suttaýýsatipat No. 22 
No. 23 Rýyýzsi-sutta 
No. 24 Ritika-sutta 
No. 25 Udumbarika-sutta 
No. 26 Cakkavatti-sutta 
No: 27 Aganna-sutta 
No. 28 Sampasikfaniya-sutta 
No. 29 ATs5dika-sutta 
No. 30 Lakk/iana-sutta 
No. 31 SiripTlaka-sutta 
No. 32 fl dný7tiya-sittta 
No. 33 Sarigiti-sutta 





No. l MahiTpr-adh, na-sirtra? 
No. 13 MahSnidTna-sirtra 
No. 2 Parisarpana-sirtrz? 
As in No. 2 
No. 4 Jana vrsaGha-siltra 
No. 3 Mahägovinda-slltra 
No. 19 MaInisamaya-sr7tra 
No. 14 Sakrapanha -sutra 
No. 98 Satipatthýýna-sirtra in MA 
No. 7 Päydsi-sittra 
No. 15 Anuppiya-sirtra 
No. 8 Sandhyna-sirtra 
No. 6 Cakravarti-sütra 
No. 5 CO-sfrtra? 
No. 18 Samprgmodya-siltra? 
No. 17 Prasýidika-sutra 
No. 59 Laksana-sütra in MA 
No. 16 St jdta-sütra 
missing, but in Hoernle Mss. 149 X/6 
No. 9 Sarlglti sütra 
No. 10 Dasottara-sittra 
No. 11 Ekottara-sutra 
No. 12 Trirlsi-sirtra 
No. 30 Lokaprajnäpti-siltra 
64 They are not found in other Agamas either. This shows that at least these suttas are not collected in 
the Dharmaguptaka's version of DA, nor Sarvästiwfda's SA and MA, or in Mah samghika's EA. 
Whether they may occur in other Agamas that belong to the Dharmaguptaka it is lacking of evidence 
to know. 
65 Chinese version gives no name for the division. According to the Introduction of DA (Ti, la) made 
by the redactor, there are 30 siitfasthat are divided into four divisions in: no. 1-29 forms the first three, 
no. 30 the Fourth. DA 22-29 are jointly composed in the third division, which is equivalent to DN's 
40 
10 of DN can be removed (we suspect that they are added later? ), thus leaving 10 
suttas; and whether no. 30 of DA can be removed as well (thus leaving ten sutras 
also), in which case they could both match perfectly? This presumption is based on a 
claim that the old tradition seems to put the ten suttas as a group/vagga (as in MN). 
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The repetition of SSP in DA can be summarised as below: 
1. The full form of SSP occurs in the Amrastha-sutra and it was abbreviated in the 
remaining eight texts. 
67 The themes applied to SSP in each context are almost the 
same as in DN (see the relevant table above), except two texts with a slight 
difference. 
First, at DA 28, before the introduction of SSP it does not mention the statement of 
`What is slkkhä (Training)' as stated in DN, but gives a shorter sentence. 
68 Secondly, 
at DÄ 29 a phrase is inserted before and after the summary of SSP: `The most 
excellent Bhaga vant who is not in this world and unshakeable'. (T 1,113 c: 
r,, 9T, 7TýAl ý) This phrase is not seen in DN. 
2. The way of abbreviation in DA is presented differently from DN. While the short 
form of SSP in DN is arranged uniformly (three types as mentioned above), in DA it 
is arranged in a more arbitrary way. The abbreviation performs in three parts, and we 
take the Sramanyaphala-sutra (T1,109b) as an example: 
1. The starting part: `The Thus-come (Tat1liigata), Most true (one of the Chinese 
translation of Arhat), 69 Perfectly enlightened one (Samyak-sambuddha)70 arises in 
this world. '(U 1, ýI-11 ý' 
fIR 
Silakkhandha-vagga (though the order is slightly different), while other texts in DA are scattering 
throughout the collection (see the table above). Also interesting to note is that this third division is the 
only case whose arrangement is completely consistent to DN. 
66 Cf. Hinüber 1996, )2-3 . 
He also seems to suggest the removing of `extra' sutras in DN. 
67 The structure and contents of SSP are found mostly the same in the Chinese flmrastha-sutra and Pali 
Sýämw3n"aphala-sutta. Nevertheless, variations and differences are also found in each section of the SSP 
between these two texts, and a comparison of these will be dealt with separately in the later chapter. 
GS The corresponding passages in these two texts are seen as below: 
DA: With a cause ([Tj yin, hetu, ) and condition (k, &- yuan, pralyaya, ) the perceptions (saffaä arise, with 
a cause and condition the perceptions cease. [And then the description of SSP] 
DN: One's perceptions arise and cease owing to a cause and conditions. By training some perceptions 
arise, by training some perceptions cease. What is training? [Followed by SSP] 
69 Chinese =t . (aizhen), 
literally `the most true [person]'. This is an old Chinese translation for Arhat, 
see Nakamura Hajime, Bukkyögo dai jiten (Dictionary of Buddhist technical terms), 1975, Vol. 1, p. 
537c, who translates the compound as `worthy of respect'. This compound can be separated and then 
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2. The middle part: `[I-Iej enters to my law (dharma), and so on up to the gaining of 
three vidyäs; putting an end to the avidyä, arising of vidyýä; the darkness ceased 
and the brightness comes to light; this is called "the knowledge of the destruction 
of the cankers". '( ; kf Mt , TSY-JpA ,M PA9 :' Jkxý ýA Pf äFýi °) 
3. The closing part: `Why [is the gaining of liberation]? Because all this comes from 
the absence of laxity, mindfulness without lapse and the delighting in solitude and 
quietness. ' (PFr! -; t 'f 1? MtMRA -4, `-ý`ARRI II , T-IM °) 
By `arbitrary' we mean a number of points. First of all it is difficult to find exactly the 
same repetition appearing in nine related texts. For example, although all texts begin 
the SSP with the starting phrase, some texts list all the details of the `ten titles of the 
Buddha', and some only state the summary phrase of ` [The Buddha, who is] 
endowed with Ten Titles. '7' 
Secondly, in the middle part some texts specify one or two sections of SSF, while 
others mention none of them and jump to the closing part. Note that both sentences in 
the middle and closing parts are not seen in DN. 72 
understood further by analyzing their terminology. _(zi) in Chinese means `most, great, best', when it 
combined with the word X(ren, `person'), it means `the sage. One in whom moral virtue and learned 
accomplishments reach the highest point', see Mathews, A Chinese-English Dictionary, 1931,135. 
(zhen) means `true, real', while applied to Taoists usage (and we believe Buddhists follow the similar 
way),, it refers to `spiritual, divine, true nature', and hence AJ\, (zhenren) for `spiritual man-one who 
has attained the Way, and is no longer ruled by what he sees, hears or feels', see ibid., 36. And indeed 
we found two examples in the Buddhist canons, saying that the Arhat indicates the t A. (zhenren), see 
T3,475a and T4,790c. It is worth noting that in the context of DA, another terms are also applied for 
the Arhat, such as iff(; E(yinggong), which means `worthy of offerings'(T1,83c), ff(ying, `worthy', T2, 
237c), and ? EFj (wushuozhuo, `nothing to attach', Ti, 429c). 
7° Two different translations are seen for this title throughout the texts: 1-C- ý(dengzhengjue), `one 
who is perfectly enlightened', and 1-E A4 l1(zhengbienzhi), `omniscient'. 
71 Northern Buddhist tradition (here we specifically take Chinese translation of Indian texts as its 
representative) often offers a fixed formula of ten titles for the epithets of the Buddha. However, the 
titles are normally eleven total in number'in the list: tathagata, ahat, samyaksambuddha, vidyJ*carana- 
sampaarna, sugata, lokavid, anuttara, purusadamya-särathi, 9astä-devamanusyanäm, buddha, 
-hhaga vat. They become ten because some versions of texts do not include the epithet of Tathilgata in 
the list and some combine the Buddha and bhagavat into one, see Mizuno, 1996 [1972], 64. The latter 
is likely the case in our context because the epithet of Tathä. gata is apparently seen. Interestingly, in 
Therav5da tradition (which can be roughly said as southern tradition), particularly in Sinhala Buddhist 
literature (the earliest date can probably go back to 12 century A. D., in a work called Amävatura), there 
is a tendency to use `Nine virtues' (nava-guna) for the same list, see Endo 1997,352-3, n. 1-2. We 
assume that the reduced number as nine is due to the missing of Täthägata (see the formulaic list in DI 
49,111 76; M1 267; AI 168), as well as the combination of anuttara and purisadamn7asärathi into one.. 72 However, both are seen at M1 21-3 and other places. It seems that these two sentences only appear in 
the statement related to the Buddha's own experience, and may be this is the origin of the sentences. 
42 
Thirdly, a few terms are not translated consistently. For example, three different 
Chinese words are selected for the translation of ` vidyi :- FJ huiming, 2 Mý 
tazhiming, q Rq zhihuiming. Moreover, there are not only cases in which various 
words have been adopted as alternatives to translate the same term, but various ways 
of expression applied also to the same context (this is very similar to the case of 
reading different versions of English translation of the same Pali text). This is 
apparently different from Pali Nikayas in which fixed terms or phrases are repeated 
consistently throughout the texts. 
73 The reason is perhaps due to the fact that the 
Chinese texts are translations but Pali texts are more likely to be the works of 
transliteration (transformation from one or several dialects to another similar 
dialect(s)). Moreover, one might expect that only one fixed word is used for the 
translation of one original term if the translator(s) are always the same, but the 
reading of SSP in DA is not so. 
74 We speculate that if the reciter or transmitter of the 
original texts, presumably *Buddhayy-sas(TjMM*), is constantly reciting the original 
Indic text without changing any fixed terms, then the alternative translation is likely to 
be made by the Chinese translators. 
75 Nevertheless, though some words are rendered 
differently, this has only appeared in a very small portion of the texts compared to the 
whole, in which most technical terms are translated consistently throughout the texts. 
And most importantly, their meanings remain unchanged. 
2.1.4 SSP in independent versions of the Samazznaphala-sutta / 
S'rarnanyaphala-sutra texts 
Although the full presentation of the SSP list does not occur in the DA27, it does 
appear in some other versions of the Sämalinaphala-sutta / Srcýmanyaphala-sutra. 
Apart from DA27, there exist three other Chinese translations of the same text. The 
first is 1R-c" 5T= Jizhiguo jing (JZG, T1 n22,271 a-276b), which is an independent 
translation of the Sr5manyaphala-sutra. It is believed that this text was translated into 
73 The cases of synonymous should be considered separately. 
74 This increases the difficulty of searching key words or technical terms in the CD database. It is only 
able to get the complete occurrence if the whole range of possible translation of an original term has 
been considered thoroughly. 
75 According to the records of the catalogue of the Chinese canon, Chinese DA is believed to be 
translated by Zhufonian, written down and polished by o Daohan. 
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Chinese sometime around A. D. 381-3395 by 5 f% Tanwulan76, which is earlier then 
the present DA27 (c. A. D. 413). The SSP list occurs in hill in this text, but the 
wording or content is sometimes different from DA20 or DN2, therefore it gives us a 
good chance of comparison in the light of textual criticism. Two other texts are also 
considered to be different versions of the Srälnanyaphala-siltra. The first is 
Wugenxing from EA (T2n125,762a-764b), translated by Dharmanandin in 
A. D. 384 and revised by 1 iu Sarighadeva in A. D. 397. " And the second is an 
untitled text from the incomplete Chinese version of the Sanghabhedavastll 
(T24n1450,205a-6a), translated in A. D. 710 by P Yýing. 78 In the first text, only 
one sentence related to the SSP list is seen, which is supposed to be the last phrase in 
the formula of SSP20.79 The whole content of the list is missing, which may have 
been abbreviated. In the second text, the SSP list is also absent, because the whole 
frame story of the AjRasattu is not complete. These two texts will not be included in 
the present study because the lacking of the SSP list. 
The Sanskrit version of the Srämanyapha1a-sutra exists in the Sanghabhedavastu of 
the Miilasarv5stiväda vinaya. It is found in the Gilgit manuscripts, dating from the 
sixth century AD . 
80 This text has a great value for our study as it preserves a full 
version of the SSP list. Due to its completeness and the' Buddhist tradition it belongs 
to, it serves as the most important Sanskrit version of the Samann"aphala-sutta / 
s` Shýn2anyaphala-siltrafor comparative studies. 
Furthermore, there is one Tibetan version of the Srämanyaphala-sutra, which is 
included in the Tibetan translation of the Sanghabhedavastu of the Mulasarv5stiväda- 
vinaya, made around the second half of the eighth century. 82 Due to the, limitation in 
this thesis, this text has not been consulted. 
76 Cf. MacQueen 1988,17. 
77 Cf. Yinshun 1971,92-3. 
'" Cf. MacQueen 1988,18. 
79 T2,764a: nx$ ýt k, 6JF9 'M, OW ' 'bv-Tt IRIMR 
>Gý 17Iý L ýhý`kZ h TJ&xtA , EG G° xQ Cf. Dutt 1950, Part 11, p. 1. 
It has become the main text examined by Meisig. 
82 The basic background of this text see MacQueen 1988,15-6; Vogel 1970,2. 
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Three versions of the recently discovered Sanskrit manuscripts of the Sramanyaphala- 
sütra are also worth mentioning. The first is the Baltimore collection of the Dlrgha 
jgama. (BDÄ) In this collection, the Sramanyaphala-sutra is titled as the Raja-sutra, 
which is placed in the order not in the beginning of the collection. As the whole 
material has not yet been published, because it is under the process of being edited, 
we have currently no exact information about this text. However, a partial picture of 
the collection was reported by Mr Lance Cousins in the Xlllth IABS Conference in 
Bangkok in December 2002.83 According to the information in his presentation, two 
points are of particular interesting to our study. First, the order of the Raja-sutra is 
arranged in number 19 in the Silaskandha .n pata. This is similar to the situation in DA 
whose order is also arranged in the latter part of the nipata. Second, the SSP list in this 
text is only abbreviated, and it was referred back to the Lohitya-sutra, which is placed 
in number 3 of the same nipata. Therefore the content of the list is supposed to be 
presented in fill in the Lohitya-sutra. However, this text, together with two others (no. 
1 Tridandin-sutra, no. 2 Pirigalatreya-sutra), is still in the process of being restored 
and edited in Japan. Thus we have not been able to consult them. It would be very 
interesting to compare the content of the SSP list in these texts (if there is any, and 
preserved in a good condition) with others when it becomes available. 
The second recently found Sanskrit manuscript of the Srcýlnanyaphala-Slltl'c? is a 
Gandhari version. According to Allon, 84 who was also giving an initial report of his 
study on this manuscript, in the XIIIth IABS Conference, this text only contains the 
introduction section. Hence it is very much like two incomplete Chinese versions, 
serves only very little value to our subject. The third, maybe not the last, Sanskrit 
manuscript of the same kind of text is found in Central Asia. This text is one Central 
Asian fragment (SHT V 1290a), and it was mentioned briefly by Jens-Uwe 
IIartmann's book, which was submitted as a Habililalionsschrift to Gottingen 
University in 1991.85 Again, we currently do not have more information about this 
text, and our guess is, since it is a fragment, there will be very little hope to find 
comprehensive information about the SSP list. To sum up, although we are not able to 
83 The abstract of the paper is published in p. 40 of a volume of abstract of the papers submitted to the 
X1llth JABS conference, which is published by the Faculty of Arts, Chulalongkorn University in 
December 2002. This manuscript appears to date from the early eighth century. 84 Chulalongkorn 2002,266. 
ss Cf. Hartmann, Untersuchungen zum Dirghdgmna der Sarvastivddins 1992, pp. 250-1. 
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apply a number of the above manuscripts in current study, and we have to wait for 
another occasion to look at the Rýýja-siltra in detail, we could still get one important 
impression, that the Säman"n"aphala-sutta / Srämanyaphala-sutra is an extremely 
popular text in a certain period of the history of Buddhism. 
2.2 SSP in MN and MA 
2.2.1 Complete version of SSP list in MN and MÄ 
The, occurrence of SSP in MN is in fact not less than in DN. Manne found nine places 
of SSP in MN for her discussion, and we will add another three texts, which contain a 
substantial part of the SSP list and hence are equally important for our discussion. 86 
We have now got the total number of twelve main texts in MN for comparison, and in 
fact there are many other texts that contain partial expression or major parts of the 
SSP list, all of which are hardly to be neglected. For example, MN 4,19 and 107 list 
the formula of the four jhänas and three vljjEis, while many others have mentioned the 
four jhänas, or one or two items of SSP, etc. 87 All these partial and more complete 
accounts of SSP lists have provided us with a good chance to investigate the usage 
and development of SSP formulas in MN. 
We should examine the main texts at first, and followed by other texts containing 
smaller amount of SSP formulas. Among twelve of these suttas, seven of them have 
found their Chinese counterparts occurring in MA, while the other four are not seen in 
any of the Chinese Agamas. We list the corresponding texts in both versions together 
with their titles, references, etc. as below: 
g`' We do not know why Manne (ibid. ) omitted texts like MN'39 and 53, but probably because the 
initial phrase of the SSP list, ` the Tathigata arising in this world', is not seen in these suttas, and 
because of certain other slight variations. 87 Since the occurrence of SSP in MN is very often, which means that the meditation practice and its 
path have become central part of MN, it seems reasonable to think that this has formed one of the 
important characteristics for MN, namely, the collection focus on meditation practice. Manne's study 




MN 27 Cidahatthipadopama (M 1179) MA 146 *V0nu Xiangjiyu l *Hastipadopama (On 
the simile of elephant-footprint) (Ti, 656c) 
MN 38 MahJtaph, sarikhaya (M 12 6 7) MA 201 ; km Chadi l **SätP (Ti, 769c) 
MN 39 Mah5-assapura (M 1271) MA 182 RE" Mayi / **Asvaptrra (Horse village) 
(Ti, 725a) 
MN 51 Kandaraka (M 1344) Missing 
MN 53 Sekha (M 1353) Missing 
MN 60 Apannaka (M 1412) Missing 
MN 76 Sandaka (M 1522) Missing 
MN 79 Cirlasakulu&yl (M II 38) MA 208 ffiVrE Jianmao / *Isuloma? Salyaloma? 
(Arrow-hair) (Ti, 78Sc) 
MN94 Ghotarnukha (N/1 11162) Missing 
MN 101 Devadaka (M 11226) MA 19 J=t45z, Nigan l* *Nirgantha (T 1,444b) 
MN 112 Chabbisodhana (M III 3) ) MA 187 MV Shuozhi l *Jli, §na-desan5 
(Speaking about vijjcdWisdom) (Ti, 733a) 
MN 125 Dantabhirmi (M 1111)4) MA 198 11-pith, Tiaoyidi / ***Damya-s9rat1ji- 
bhiuni (Foundation for taming) (Ti, 758a) 
Notes: * refers to our Sanskrit reconstruction; ** refers to Akanuma's suggestion; 
refers to Nanjio's suggestion. 
Three sultas in MN (27,51,60) have presented a full form of the SSP list, others have 
a similar content to MN 27 but in a shorter or abbreviated form, and some of them 
contain extra items as well as variations that are different from MN 27. In the 
description below we will mention briefly these differences and draw out their 
possible significance. In addition, we will take the Chinese counterparts for 
comparative study at the same time, and also for comparison purpose we will outline 
88 Probably the short form of Sati-kaivartaputra or Svati-kaivartaputra. At the end of this sutra, there is 
one closing phrase suggesting that the title of this text should be `The liberation of the destruction of Jý 2: p 
craving (J Akin jietuo)', which is identical to the Pali word `tanhffsannldiayavimuttim' (M 1270, 
1. -1), and similar to the title of MN 38. We don't know why Chinese translation did not apply this 
word as the same title as MN. 
the SSP in DN that have discussed before. The following discussion is our analysis 
based on the content in each sulfa. 
l. MN27 
The equivalent components of SSP in this sutra and their order are: 
SSP1,2,3a+6,4,5,7,8a, 9a, 10a, l la, 12a, 18a, 19a, 20a. 
MN's version of SSP is apparently shorter than DN mainly because some components 
are missing. The major missing parts include the later half section of the sila- 
sampanna (3b, 3c), all the similes89 for `the abandoning of hindrances' (SSP 8) and 
`four jhäna formulas' (SSP 9-12), in addition to the absent of the first five types of 
eight abhin"n"J (SSP 13-17). We will explain this in more detail as follows. 
a. MN 27 reads SSP2 as: 
so evam pabbalito samailo blliklÜlllnam SIICkIIfIscýJlvc7scZ11]c? p111111D ... 
While DN reads: 
evam pabbajito samýno pýýtimokkha-samvarasamvuto viharati ýýcýr-a -, , ocara- 
sampanno ancunattesu vajjesu bhaya-dass, vi sarngdjya sikkhati sikkllýTpadesu 
käya-kamma-vacikammena sqmannägato kusalena parisuddliTjivo sila-sampanno 
indriyesu gutta-dväro satisampajan"n"ena samann, §gato santuttho. 
Therefore MN 27 has omitted the whole section of pgtrmokkha-samvarasamvuto... 
santuttho. -90 It, is worth noting, however, that the Chinese parallel (MÄ146) does not 
89 Manne (1995,8) mentions that the lack of similes is a characteristic of MN version and that becomes 
the' fundamental difference between DN and MN. We would complement her point that not all the MN 
sutras are lacking the related similes since at least a text like MN 39 contains the full description of 
similes äs seen in DN. This text is not mentioned by Manne but it carries out a number of interesting 
points, see our discussion later. 
90 This sentence'will be called'the p<ätimokk/ia fixed-sentence, in our later discussion. It does occur in 
MN, such as MN107, which has a list similar to the SSP list. 
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follow MN. It keeps a paragraph, which is roughly equivalent to the first half section 
of DN's reading of SSP2.91 
b. MN 27 keeps only the content of the cilia-slla-sampanna in DN, but missing 
majjhlma and inahg sections. 
92 MA 146 contains some minor differences in the order 
of items in slla practice. For instance, the item of `concerning not eating at non- 
proper time' is put later place in the sentence rather than in the middle. Furthermore, 
one item, `avoiding alcoholic drink', is not seen in MN. 
93 
c. The section of santuttha ( SSP6 in DN) appears in a different place in MN. In DN's 
order it is preceded by indrlya-samvara (SSP 4) and satisampajanna (SSP 5), and 
followed by `dwells solitarily' (SSP 7), while in MN it is not counted as an individual 
item, but is combined as part of the Ala-sampanna (SSP 3a) and placed at the end of 
the statement94. It should be noted that the order of santuttha in MN agrees with the 
Chinese version (Ti, 657b-c), but this is taken by MA as an individual item. More 
interestingly, if we compare the occurrence of this section in DN, DA, MN and MA, 
we will find more divergences. (see the discussion of SSP6 later) 
d. In the section of the jhäna formula, diversity between MN and DN is again seen. 
The beginning of the first jhäna formula reads: 
so irne panca nivarape pahm7ya cetaso upakkilese pann"Jya dubbalikarane 
vivicc' eva kimehi vivicca akusalehi dhammehi savitakkam savicaram 
vivekajam pitisukham pathamam jhuTnam upasampajja viharati... 
9' MA 146 reads: `Having gone forth from home, and left relatives, he ordained as a bhikkliu, practised 
morality and restraint of the pýätimokklia. He also managed to control his good behaviour, seeing 
dangers in the slightest faults, he trained himself in the training of morality'. (Tý, rVj`. z 
xa0: -R rr r ,, ;ýýJ. xrýýas ý 'i' scar-, -ý) 92 If we study the'sila-sampamna in detail, it is not difficult to recognise that majjhima and mahä 
section seem to be an extension of the cUla section. 
93 There are a number of other differences about the list of sila practice between MN and MA. This 
reveals that various versions of vinaya codes are kept in different schools. See our examination on 
SSP3. 
9' It is located at MI 180, line 25. The evidence that MN didn't take it as an individual item can be told 
from the arrangement that after the sentences of santuttlia, it is followed by the closing phrase of SSP3: 
so iminiT ariyena silakkliandllena samannrfgato ajjhattam anavajjasukhani patisalnvedetL 
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While DN reads: 
tc7SS' 1111e pa11Cc7 lllVc7ra11e pal]ine c7tta111 Sc7n7c711llpc7SS8t0 pamllf. lc7nl jayc7tl, 
palnuditassa piti jayati, pits-manassa kayo passarnbhati, passaddlia-kayo 
sukliam vedeti, Suk11111o Clttanl sanladhlyati. so vivicc' eva kamelll vivicca 
akusalelli dhammehi sa vitakkam sa vicaranl vivekqjc7n] pl t1-sUkllaln 
pathalnajjllanam llpasalnpqjja Viharatl. 
The difference occurs in the introductory section of the first jhiTna (vivicc' eva 
kämehi... ), where the DN has added a fixed-sentence about the sequence of happiness 
arising and the mind eventually becoming concentrated. This sentence is completely 
missing in all MN's versions of the first jii na formula. Additionally, MN's 
description of the introductory section regarding the nature of the hindrances, is not 
seen in DN but in agreement with almost all the Chinese parallels. We will point out 
that this is yet another feature showing the distinction of DN in the later discussion. 
After the description of the four jhänas, MN jumps to mention the sections of the 
three v jjds (the contents are not different from DN's version). It is noted that the 
Chinese parallel omits the first two v jjds and jumps to the last (, sa vakkhayafilna) 
immediately after the four jUna formulas. 
2. MN38 
The list of SSP in this sutta is inserted between two passages: 
The passage of seeing a form with lust, etc., and the continuation of suffering -> 
SSP1,2,3a+6,4,5,7,8a, 9a, 10a, 1 1a- 12b(abbreviation) ->Seeing a form without 
lust, etc., and the cessation of suffering. 
The most obvious feature of this list is that it only mentions the SSP up to four jhäna, 
which is then followed by another passage that does not belong to SSP. The Chinese 
parallel (MA201) is, seen to be even simpler, that only the statement of the 
Tathägata's arising and his titles appears between two passages, without the mention 
of any other SSP items. It is worth noticing that the SSP ends at the fourth jMna. To 
find an explanation for this, it is necessary to analyse firstly why the SSP appears in a 
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context between two passages. In fact the structure of these passages is totally the 
same, the only difference is that they reveal opposite situations that are in contrast to 
each other. 95 Each passage is divided into four paragraphs. We take the second 
passage as an example: 
A. so cakkhcum ritpaln dism piyariýpe ripe na sarajjati appiyarftpe rdpe na 
by5pajjati, upatthitak5yasati ca viharati apparninacetaso, tan ca 
cetovimuttim pan"naMmuttim yathýýbhiztam pajJngti yatth' assa te pjpakýz 
akusal5 dhammi aparises, ý nirt jjhanti. 
B. so evam ancu-odhavirodhavippahlno yam kanci vedanam vedeti; sUkham vä 
dukkham výý adukkhamasukh, -un v5, so tam vedanam nibhinandati 
nibhivadati nýýjjlhosjya titthati. tassa tam vedanam anabhinandato 
anabhivadato anajjhosTya titthato y vedangsu nand! sJ nirc jjliati, tassa 
nandfnirodhg upTdýýnanirodho, up9dinanirodhi bhavanirodlio, bhavanirodhýý 
j5tinirodho, jgtinirodhýZ jarTlnaranam sokapýu-idevadukkliadomanassupgyýýs, ý 
niri jjhanti, evam etassa kevalassa dukkhakkhandhassa nirodho hoti. 
C. sotena saddanl sutvä ghänena gandham glacýyitvjjivhcýya rasam sayltva 
kcýyena phottlaabbam phllsitvimanasi dhammain vilil3ciya piyarilpc 
pajjati; tlpatthitakcýyasati dhalnme na sirajjati, appiyarlipe dhamnle na by, 77 
Ca v111aratl appamcinacetaso, tall ca cctovlllmuttlill pallllavlnlllttlnl 
yathabhiitam pajincýti yatth' assa te pcipaki akusalä dhanlmi apansesa 
nirc jjllanti. 
D. The repetition of B. 
Two points are worthy of mention concerning the above quotation. First, although 
there are four paragraphs in this passage only two are major contexts. Firstly, 
paragraphs B and D are totally the same. Secondly, paragraph C is an expansion of 
paragraph A, which takes all the six faculties into consideration. Therefore the context 
of this passage can be summarized into two concerns accordingly. One (paragraphs A 
95 One significant difference is, the former passage reveals a negative situation while the latter the 
opposite, and hence the following words are different: na stirajjati in the former is replaced by the 
latter as sarajjati, na byfpajjati by byfpajjali, upatthitakäyasati by anupatthitakiyasati, by, 
appaniaFnacetaso by parittacetaso, and p jaýnati by appajanati. 
S1 
and C) is related to the contact of the six kinds of objects with the six faculties 
without lust or dislike, the dwelling of mindfulness of the body established with an 
immeasurable mind, and the cessation of the unwholesome things without remainder. 
The other (paragraph B or D) is mainly a sequence of cessation starting from the 
cessation of delight (na ndl nirodha) and ended with the cessation o f'whole aggregates 
of suffering (kevalassa dukkhakkhandhassa nirodho lioh). 
Second, the combination of paragraphs A to D is not seen in other texts except MN 39. 
However, individual paragraphs are seen. There are several cases for the occurrence 
of paragraphs A and C: 
1) At S IV 120, it is described under the title of guttadvara. 96 There is a Chinese 
counterpart at SA (T2,64a-b). 97 
2) At S IV 186, it refers to the category of anavassuta; a parallel text in SA is seen at 
T2; 316b. 
3) At S IV 190, it appears under the title of samvara. Although there is one 
corresponding text in SA (T2,314a), the content of paragraphs A+C is missing. 
4) At S IV 199, it also appears under the title of samvara. There are two Chinese 
counterparts, which have only a shorter statement (first half of paragraph A) of `one 
does not lust for pleasant objects, and one does not generate anger towards the 
disliked object. '(T2,312c; T2,313a) 
The first half of paragraph B seems not to be found in any particular text. However, 
the later part of the context which begins with nandlnirodhaýg upýdýýnanirodho is 
frequently mentioned in the rule of `dependent origination', particularly in connection 
with the explanation of imasmim asati idam na hoti, imassa nirodhä idam nirt jjhati. 
(M 1264) The above two points imply that the aforementioned passage probably 
originates from different smaller units of sentences or phrases. 
96 One word is used differently, in SN: nädhinniccati for na s. Trajjati, and one extra word of uppanmi 
apears before the sentence ofpäpakrº akusalri dhammjf .... 9P Chinese version has one extra sentence after MN's pfpakä akusalf d/rammä ..., which reads 
`having 
accomplished from the cetovimutti and pannavimutti, the bad sankhara of body were ceased, and the 
mind reaches the state of mindfulness ( probably sammäsaii). This is called "the practice of well discipline and restraint". 411 12- 17 f :T,, , l', 44iEz, '! , 'NJP9 
98 In a more common context nandi-nirodhä is normally read as tanhf-nirodhä. 
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Now, let us return to the question about the relationship of SSP connected with this 
passage. From the above context it seems that in order to reach the state of being 
without lust, not dislike, abiding with mindfulness of the body established, etc., and 
hence the cessation of suffering, one needs to achieve the stages up to the fourth jhäna. 
The position of SSP must be significant to this context since it is mentioned in both 
MN and MA. It plays a role in shifting from a negative state (seeing a form with lust 
or dislike, etc. ) to a positive one. However, what is the implication of this context? Is 
this a hint that the latter passage may represent a stage after the fourth jhgna? In other 
words, the passage may stand in a position usually reserved for stages after SSP 12, 
which belong to vUjä/wisdom and liberation. Some signs in the passage seem to 
support this assumption. The occurrence of cetovilnutti and pannävimuttiin 
paragraph A is a good example that these two words, when appearing together, 
usually refer to the state of final liberation. 
99 Normally they are significant words in 
the arahant fonnula: 100 äsaVanam lchayci cant saVanl Ceto vimCItt17I7 Dafi läv mLittII11 
dittheva dhamme sayam abhinna sacchikatvä trpasampajja viharati. 
In addition, the statements of päpakä akusalcä dliammc aparisesa nirc jjhantl' and 
etassa kevalassa dukkhakkhandhassa nirodho hoti (paragraph B) are also likely to 
point to a stage of final liberation. However, we have not reached a final conclusion 
yet with respect to claiming that the passage above definitely refers to the stage after 
fourth jli na, as we have not found any direct evidence to show this. 101 
3. MN 39 
Hirottappa -ýparisuddha kýýya-samýýcýzra -->p. vacl-s. ý p. mann-s. -ý p. ýýjiva -i> SSP 4 
ý bhojanemattanritr (SSP4+)ýjigariyam anuyutt, 7 (4++)--> 5,7,8-12,18-20. 
This text is of great interest for our discussion, though Manne and other scholars who 
have mentioned SSP at length ignore it. This text is different from others because it 
99 For a detail discussion about how these two terms related to the final liberation, see Lily De Silva, 
1975,120-1. 
100 See many places in DN and MN. D1 156 is one of the examples. 
1°1 At S IV 120, the same passage is referred to the practice of guttadvära, which is equivalent to SSP4 
and hence a lower stage than fourth jiiäna. 
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does not contain the section about the arising of the Tathagata and SSP 1-3.102 Several 
points are worth noting. Firstly, it contains two extra SSP items (4,4++) and some 
other non-SSP items, which are not seen in other MN suttas or DN. Secondly, the 
expression of some items agrees with DN and Chinese version, but is different from 
MN's usual style. These features are explained as follows. 
1. Instead of SSP 1-3, this list begins with the possession of shame (bill) and fear of 
wrongdoing (ottappa), and is followed by four items of purification of good conduct. 
(paliszlddha kgya-, vacs-, mano- and äjiva-samTcära) These four items have replaced 
the position of SSP 2-3 and they are similar to the context of SSP 2 (j42) in DN 
(samädýýya sikkhati sikkliipadesu ký'ya-kamma-vaci-kammeng samannägaato 
kusalena paristiddMiivo ... ) 
2. From SSP4 onwards, before SSP7, four items are enumerated: SSP 4,4+, 4++ and 
5; SSP 6 is missing. 103 It should be noted that the second and the third item are not 
seen in the usual expression of SSP list in MN and DN. MN 39 is in agreement with 
DÄ20, as they both embrace the items of bhojane mattan"n"u and jfgariyaln anuycittä 
in their list. Note that DÄ20 is not a counterpart of MN 39. 
3. In the section of SSP' 8, the abandoning of hindrances and S SP 9-12, the jhmma 
formulas, MN 39 mentions' not only the basic formula but also incorporates the related 
similes. As has been mentioned above, the context of formula +simile is only seen in 
DN. The similes are missing in most MN's usual expression, but MN 39 has become 
one exception. 
4. MN 39's description of SSP 9 does not follow DN, which has one extra sentence 
with regard to the arising of happiness (pämi jjarn jäyati, ... sukhino cittam 
samidhiyatl). It keeps the more usual expression: so ime pafca nivarane ... 
dubbalikarane. 
102 This is probably one reason why Marine didn't take it as an SSP account. Nevertheless, we would 
still consider it as one of the SSP texts since most components of SSP are included. 
103 This indicates that SSP6 is not considered by MN as an individual item. 
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5. After the four jhäna fonnulas, MN39 goes on to indicate the three vijjds (SSP 18- 
20). However, it adds a simile to each standard formula, which is the style only seen 
in DN. 
Now, it is worth examining the Chinese corresponding reading in MAt82. The order 
of the list is seen as: 
The purification of bodily conduct -i verbal conduct 4 mental conduct -i livelihood 
conduct 4 SSP 4,5,7,8 -), a summary of jhäna formulas 4 The knowledge of the 
destruction of Cankers 
Compared to MN 39, the list of MA 182 is even briefer: two items (bhojane rnattanliu 
and jagariyam anuyuttä) and SSP18-19 are omitted. Moreover, all the similes for 
SSP 8-12 are not seen and the jhäna formulas are abbreviated. 104 
4. MN 51,60,76,79 and 94 
MN 51,60,76 and 94 have completely the same content and structure of SSP list as 
MN 27. MN 51,60 and 94 refer the SSP to the issue of `the person who does not 
torment himself and others, and abides experiencing bliss, having himself become 
holy. ' MN 76 refers the SSP to the discussion of `the declaration of a teacher who 
would live the holy life and attain the true way, true dhamma that is wholesome. ' 
There are no counterparts for these four texts in the Chinese Agamas. 
MN 79 has a shorter form of SSP: The arising of the Tathdgata and his titles (SSP1) 
4 summary of 4 jbänas (9-12) -) abbreviated form of the first two vujds (18-19) -ý 
details of the last vijjc. 
The list of SSP in this text is nothing particularly to be concerned about because it 
follows MN's standard expression. However, the application of SSP in the context of 
this sutta, and its corresponding text at MA, has drawn our attention. SSP is located in 
the latter part of this text, which is dealing with an issue about the realizing of an 
104 It reads: `Having abandoned these five hindrances which are imperfections of the mind that weaken 
wisdom, secluded from sensual pleasures, secluded from unwholesome states; [lie gains] up to the 
entering upon and abiding in the fourth lvnaldh ana. T1 725b: jxrýM' ltn TftTý 
t'f 'ý iy]r 
Tjý 
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entirely pleasant world (ekantasukho loko sacchikato). The text records that the 
Buddha offered three levels of explanation for this issue: I. The practical way 
(äkiTravaffpatipadä) to realize an entirely pleasant world. II. An entirely pleasant 
world that has been realised. III. Other higher and more sublime states (dliammýT 
uttaritar, ca pariltatar-, JT ca) for the sake of liberation. MN 76 arranges the SSP into 
this context as below: 
I. = The 1st -3rd jh5na. 
II. = The 0' jhäna and the sentence of `He dwells with those deities who have arisen 
in an entirely pleasant world and he talks with them and enters into conversation with 
them. ' 
III. = The SSP list. 
However, the arrangement of the Chinese version (MA207) runs like this: 
I. = The abbreviation of the first half of SSP up to 3r`ß jhýna. After each jli, 7na there is 
one sentence enclosed: `[This is] not accompanied with the sila, etc., citta, etc., views, 
etc., of the Deva(s)' .' 
os 
II. 106 = The 1St-3rd jhýna + `[This is] accompanied with the sila, etc., citta, etc., views, 
etc., of the Deva(s)' .t 
07 
III. = The 4tß' jhäna. 
It may be noted that'both versions explain the issue in an ascending sequence but MA 
omits all the stages after fourth jhäna and applies the shorter version of SSP108 up to 
level I rather than III. It is difficult to judge which version is more correct but both are 
certainly valid because one of the main concerns of this text is to tell the wanderers 
about what they do not know before. According to the commentary, and it is probably 
already clear in the root text itself, the wanderers knew of no entirely pleasant world 
higher than the third jhäna. 109 In other words, what they have been told as new are the 
ins TI, 785c-786a: 
106 The Chinese version does not distinguish level I and II with a, very clear statement, but they can be 
recognised from the context. 
107T 1,786a: T'f T Tci G L4 ,ý {h We are not sure whether this sentence is related to the 
sentence appeared in the level Il of MN. 108 While MA applying the first half part of SSP up to 3`d jhäna, it probably implies that the first half 
part of SSP is served for attaining jhffna state. MN didn't mention this in the level of I and II. 109 Cf. Nanamoli and Bodhi 1995, II, 1284-5. 
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explanation of fourth jhäna (MA's version) and probably together with the 
subsequent stages (MN's version). 
5. MN 53 
This sutta is also not mentioned by Manne. Although the statement of the arising of 
the Tathägata does not appear, clearly it has revealed a path structure that is 
equivalent to SSP. The list is: 
sila-saippanna (SSP3, equivalent to the first half of §42 of DN 2) 4 SSP 4- bhojane 
mattannu (4+)--> fiigariyam anuyuttä(4++)4satta-saddhamma -SSP 9-12 (short 
form), 18-20 (short form). ' 10 
The items from the list are clarified into two categories, SSP3,4,4+, 4++, satta- 
saddhamma and 9-12 are considered to be the category of carana, while SSP18-20 
belong to vijjd. Like MN 39, this text has several points that are dissimilar to others. 
For instance, two items of preliminary practice, bhojane mattafBu and jýJgarlyam 
anuyuttä are included. In addition, SSP 5-6 is missing and one special item is added: 
the satta-saddhamma. This item is placed in the order before the four jhýnas, which 
seems to have replaced the location of SSP 8 (abandoning hindrances). The 
occurrence of this item is unusual if compared to the standard SSP list. Bucknell has 
mentioned this in his article of analysing the path to liberation, assuming that this 
abnormality has come from the misreading of the term satlsampajanna. 111 However, 
since his claim is not come from any direct evidence, and we have found no data to 
deny the position of, this item in SSP, we will wait to re-evaluate his point of view. 
The Chinese parallel to this text seems to be missing. 
6. MN 101 
This text begins the SSP with idha tathägato Joke uppajjati graham 
sammasambuddlio v1J icaranasampanno sugato lokavidil... cittam parisodhcti, 
110 The beginning phrase of the first v jjd states: imam yeva anuttaram upekliäsatipffristtcldhirn 
ädamma; which is different from what other MN texts normally reads: so evam samýihile citte 
parisudc/he pariyodäte anai ane vibatirpakkilese mudubhirte kammaniye thite änejjappatte 
pubbeniväsfnussatinuiirnya cittam abhin nn meti. The same cases also happen to the other two vijjds. 111 See Bucknell 1984,22. 
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followed by four j11gna formulas in detail and ends with the abbreviation of three 
vijj5s. The Chinese parallel, MAI 9, reads a little different because the list starts from 
SSP 7 (secluded dwelling), followed by SSP 8, a summary of SSP 9-12, and the last 
vyjd with a detailed statement. Apparently many items are missing. 
7. MN 112 
Instead of the `Tathägata arising ' formula, this sutta begins with pubbe kho aham 
agaliyablhüto samäno aviddasu allosinl; tassa inc tatbilgato va tat%lagatasävakO Va 
dhammam desesi, and followed by the gaining of confidence and other SSP items 
equivalent to MN 27. Note that the SSP list in this text is a narrative statement 
in the 
first person, therefore the related verbal forms are expressed 
in the first person aorist 
instead of the present tense used by other MN sruttas. 
This sutta mentions that the 
dhalnma is taught by the Tathägata, or the hearer (disciple) of the Tathägata, while 
normally MN version states only the Tathägata. 
Another characteristic is, the text 
follows MN27 only up to the four jMnas, and subsequently 
jumps to the vijjd of the 
destruction of cankers. We have seen not only once that the context 
jumps from the 
fourth jhäna to the last vijjd. If this is not simply a kind of abbreviation and not a 
summary of three vijjZis into one, then the skipping of 
first two vijjäs is not without 
significance to Buddhist meditation theory. For example, one could raise a question 
about whether one can jump to realise the last vijjn directly after the'attainment of 
four jhMi"nas, without gaining the first two vijj5s. And would the lacking of the first two 
vyjas suggest that they are less relevant to final liberation? In other words, one does 
not need these vijjas for the purpose of liberation. 112 This is probably an interesting 
issue but we are unable to offer any explanation here because the lack of further 
information. 
The Chinese version (MAI 87) differs on two points when compared to MN 112: 
1. The beginning phrase is a little special. It is dissimilar to MN 112 by using another 
kind of description about the dislike of the suffering: `Before I went forth from 
householder's life into homelessness, I disliked birth, aging, death, crying, sorrow, 
lamentation, pain, grief and despair. I wished to cut these great aggregates of suffering. 
1iz The more usual commentarial understanding seems to suggest that these two výjäs are mundane attainments. Cf. Nanamoli and Bodhi 1995,11,13) 17. 
58 
Having disliked them, I considered thus: "The householder's life is crowded and 
dusty, 
... 
`(the rest follow MN112). 113 
2. In the context identical to SSP 2, MA187 adds one extra sentence which is not seen 
in MN112 but is equivalent to DN's reading of: pätimokkha-samvarasamvuto viharati 
ciccra gocara-sampanno anumattesu vajjesu 
b15,7ya-dassJ7vi samadaya slkkhatl 
padesu. 114 It is in contrast to standard MN's expression and exclusively seen in sikkll, § 
this text (see the previous discussion on MN27) and the next text under discussion. 
8. MN 125 
This sutta is of interest for our discussion because of its specific arrangement and the 
diversity of its Chinese counterpart (MA198). We sum up the list as below: 
The abbreviation of SSP 1-24 the fixed-sentence of p, - timokkha-samvarasamviito -i 
indriyesu guttadvýTra (4) - bhojane mattannu (4+) - jägariyam anuyuttä(4+-) -) 
SSP 5,7,8 - satipatthalna formula and others The abbreviation of jhjna formula 
- the abbreviation of three vijjäs. 
Several distinctive points from the list are not difficult to observe: 
1. It has an extra sentence (the p, §timokkha fixed-sentence), which is normally not 
seen in MN version. This has occupied the position of SSP3 in which the entire 
content of silasampanna is missing in the list. 
2. The items of bhojane mattannu and jägarlyam anuyutta are mentioned but SSP6 
(santuttha) does not appear. 
3. The insertion of the satipatthäna formula seems to have occupied the position of 
first jhuTna formula. This needs further explanation. It is expected that the first jhäna 
formula (vivicc' eva kämehi ... pathamam 
jh, nam upasampajja viharati) appears 
after the sentence of so line panca n1varane pahjya cetaso upakkilese pane-äy, 7 
1 
113 T1,733a: rrwj , ýZ _, ýýo, = "' -L%= R°i, ýýl I ýklýký. zfýr1T`ýM ý ýýýýý ' ýý'ýTtiý ... °jA similar phrase could be seen at 
M 1460. 
lilt TI, 733a: xLtJý51ffz 
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dubbahkaraýie. However, in this text the position of first jhäna formula is substituted 
by the standard formula (short version) of satipattUna: 11' käye kJyänupassl viharati 
,§ pi sarnpajäno satimä, vineyya Joke abhijjhädomanassam ; vedanZisu pe- ; citte 
dhammesu dhammänupassl viharati ätäpi sampajäno satin] 5, vinesya Joke 
abhijjhM-dornanassam. Additionally, after this bare formula, one paragraph expressing 
a simile is supplemented, which explains that the practice of four satipatthýäna is for 
the sake of binding one's mind to subdue one's habits, etc. that are connected with 
household life. Immediately after the formula and its simile, a section on the 
Tathägata's further teaching of the satipatthäna practice is seen, where it says one 
should `abide contemplating the body as the body, but do not think thoughts 
connected with the body' (mg ca kayO-pasamhitam vitakkam vitakkesl) and so forth, 
and followed by the application of this to feelings, mind and mind-object. ' 6 This is 
subsequently followed by the second jb na formula117 and mentions the third jh, ýna. 118 
Finally the list is closed by the phrase of so evam samýähite citte... naparam 
itthattäyiyti paj5natl. "9 
It is worth noting that the passage of satipatthima having occurred twice seems to 
suggest that there are two levels of satipatthuka practice. The first is the basic 
formula120 and the second its further practice. Nanainoli and Bodhi (1995, II, 1333, n. 
1177) suggest that this passage `must have implicitly covered the first jhäna', but we 
do not know how to match both satipatthäna and the first jUna together without any 
direct evidence. Perhaps it is simply due to the replacement of the latter by the former 
115 The detail of the basic satipatthizna formula is seen in many places in the Niklyas. See Gethin 1992a, 
29, n. 1. A fuller expansion of the basic formula is located at D II 290f. (MahfsatipatthTna-sutta) and 
M 155f. (Satipatthina-sutta). 
116 The whole sentence reads: käye käyänupassi viharähi mä ca käydpasamhitam vitakkam vitakkesi, 
vedanäsu vedanfnupassi viharähi mä ca vedanirpasamhitam vitakkam vitakkesi, citte cittänupasci 
viharähi and ca citti7pasa72hitam vitakkami vitakkesi, dhammesu dhammänupassi viharähi mä ca 
dhaniimipasamhitasi vitakkam vitakkesi W. Note that in other versions of MN the word 
kayiipasagphitam; vedan7pasamhitam, cittitpasamhitam and dliammirpasamhita are all replaced by 
kimiüpasamhitam. See M, (Be, 1957) 111175, the corresponding references in CSCD and BJT. 
117 so vitakka vicaränam virpassamä ajjhattain sampasädanam cetaso ekodibha vain avitakkam 
a vicii assi samädhijam pitisukham dutiyajjhänam. 
118 tatiyajjhänam upasampajja viharati. But both CSCD and BJT versions have included the whole 
paragraph up to the fourth jhäna. Therefore the version of PTS (M III 136) is probably wrong to omit 
the fourth jhäna. The same omission also happens at M 11212. Horner (1957, II, 401, n. 2) points. out 
that `the fourth meditation, not mentioned here, is I think omitted in error. ' 
119 Understood from the PTS version that this is a repetition of MN 1347,1.24 to 348,1.34. This 
implies that all three sorts of vijjä are included in the statement. 
120 Nanamoli and Bodhi (1995, II, 1332, n. 1176) suggest that this formula is `expounded in the place 
usually reserved for the four jhänas', but we think the `first jhäna' is more accurate because their 
subsequent note assumes so. 
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item. Moreover, they didn't say whether they identify the `passage' as referring to 
both levels of satipatthäna or only one of them, but it is reasonable to think that there 
could be two ways of explaining it: either both levels refer to the first jhäna or only 
the first level refers to it. Probably the second level acts as a `transit stage' to connect 
the previous practice to the second jhäna, because one of its eminent phrases ma 
vitakkam vitakkesi is very close to the beginning statement of the second jhäna: 
vitakka vicäranam viipasamä. 
Nevertheless, the above analysis is purely our plain reading from the Pali passage, 
which is to be confirmed. My main concern about the passage is: what is the 
significance of the insertion of two satipatthäna passages in the place usually reserved 
for the first jhina? Does that simply mean that satipatthima can lead to the first jhýZna? 
Before we can offer any explanation it is worth examining the Chinese description 
about the similar passage. 
The corresponding Chinese text is located at MÄ198, and the related context also 
starts from the arising of the Tathlgata, the whole list is arranged in the following 
order: 
SSP 1,2 --), purification of kTya, vacs, manas and ýýjiva - satipatthýäna 1- simile 1 
4 satipatthäna 24 simile 2- 1-4 jhana- simile 34 the capability of enduring 
The list can be explained in more detail. First, in SSP1-2, which is about a disciple 
becoming a monk, MA states that the Tathägata `firstly' disciplines him, who still has 
the habit of inclining towards sensual pleasure, and tells him the practice of four 
purifications. After this, every subsequent stage of SSP is said to be `further 
discipline'. MN doesn't mention the words `first discipline', but uses `further 
discipline' (uttarim vineti) throughout the text. However, from the context we know 
that the practice of pätimokkha-samvarasamvuto is supposed to be the first discipline. 
However, this practice is not found in MA but is found as corresponding to MA's four 
purifications. Second, MA omits all the preliminary practices from indriyesir 
guttadvýara to SSP 8, but replaces them with the satipatth, Tna practice equal to level 1 
of our classification (basic formula) and the related simile. This is the first major 
difference between MN and MA. Next, following this is the practice of satipatthana 
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level 2, which has the sentence of `do not think thought connected with ... 
' that also 
appears at MN. However, the location of this practice at MA is different, and some 
words are read in another way. The Chinese counterpart does not read `thought 
connected with body... feelings... mind... mind-objects ' but `thought connected with 
sensual pleasures... up to non-dharma (* adharma-upasamhitam). '(The complete 
sentence reads: z NF514ýQ 'A INf z 7S1'ß ýL, f Qi (i fiQtý 
121 
Moreover, MA adds a simile to this practice which doesn't occur in MN. We will 
return to this later. Last, the four jhýýna formulas (in abbreviation form) appear one 
step later than in the MN version. This is the final stage in the Chinese version, said to 
be the stage of `imperturbable' and is followed by a simile. The whole list ends with a 
passage describing the qualities of this `imperturbable stage' in which the disciple can 
endure any difficult situation and it is therefore held to be the `highest discipline'. 
From the above description it is found that the list is organized differently in MN and 
MA, and we list their comparative differences below: 
MA198 MN125 
1. SSP 1,2 up to `one appears in the open' The same as MA 
2. Simile 1 Not mentioned 
3. The purification of four sections + 
satipatthna 1 
piitimokklii-samvarasamvuto+ indriyesu 
guttadvira, bhojane mattannu, jägaliyam 
anuyuttä, SSP 5,7,8 + satipatthäna 1 
4. Simile 2 The same as MA 
5. satipatth5na 2 satipatthäna 2 
6. Simile 3 Not mentioned 
7. Four jhalnas formula 2° (-4t ?) jhänas + three v jjas 
8. Simile 4 Not mentioned 
9: Capability of enduring The same as MA 
10. Simile 5 Not mentioned 
121 We now have three versions of reading on this sentence: 
MN 125: thought connected with kayüpasaimhitam, vedantlpasamhitam, cittüpasamhitam and 
dhammiýpasamhitanl. 
CSCD and BJT: thought connected with kämi7pasamhilam. 
MA 198 (TI, 758b): thought connected with *k, ýmüpasamhitam ... 
* adharºna-upasarnhitam. 
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The above table shows two main points: 
1. MN version has omitted many similes. 
2. MA stops at the fourth jhýýna while MN continues to state the three vijjäs. 
To understand these two points further, we need to explain the similes in detail. On 
the whole the similes are dealing with the step by step taming of a forest elephant and 
the Buddha applies this to explain his way of disciplining his disciples. 122 
Simile 1 is about The King's elephant leading the forest elephant out into the open 
and ready for taming. It is applied to the first step mentioned in the table above, when 
a disciple has gone out from the householder's life into homelessness. Note that MN 
does not mention this simile in the SSP list. 
Simile 2 is about the binding of the elephant to a post. The purpose of doing so is to 
subdue his forest habits, forest memories and intentions, etc., and to inculcate in him 
habits congenial to human beings. The Chinese version indicates that it refers to stage 
2, particularly in connection with the practice of satipatthäna. It indicates that `these 
four satipatthänas exist in a noble disciple's mind as the bindings for the mind in 
order to subdue his clinging to the householder's life, to subdue his fatigue and fever 
based on the householder's life, to get him to take delight in the true dhar°rna 
(saddliarma? ) and practice the noble morality (ariya-sila? ). ' 123 MN has the same 
application of the simile in its context, but has substituted the last sentence with `in 
order that he may attain the true way and realise nibbAna. ' This implies that MN 
considered the practice of satipatth5na not as within the stage of morality, but at a 
much higher level. 
Simile 3 is about the tamer's further success using soft, pleasing words to the elephant, 
which brings the result of the elephant's compliance. The elephant is then able to 
follow the tamer's order to get up, sit down, etc. MA mentions that this applies to the 
stage of satipatt1i na 2. At this stage the noble disciple is able to follow the teaching 
of the Tathägata. MN does not apply the simile to the same stage within its context. 
122 This is suggested by the title of this sutra: danlabhiuni, the grade of taming, 
12 
. 0i 
IE 'ti c 
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Simile 4 describes the elephant having been trained to be `not moving', which means 
he can follow instructions not to move his legs, head, ears, etc., at all. According to 
MA, this simile refers to the attainment of fourth jhuTna, in which `the noble disciple is 
then following the Tathdgata, and dwelling in the state of imperturbability. ' This 
simile is not mentioned in MN. 
Simile 5 is the last simile and is an expansion of the previous stage, mentioning that 
while dwelling in the state of imperturbability, the elephant is able to endure almost 
any kind of difficult situation like hunger, thirst... even encountering stubborn 
diseases that are-fatal but he is still keeping the excellent patience. 124 The same 
happens to the noble disciple who has the same capability of enduring. MA further 
adds that this is the stage called `excellent taming, highest taming and supreme 
cessation. ' MN has no word for this simile and its description. 
From the above explanation of the similes; one finds that MA is systematically setting 
the similes with a one to one correlation to the related stages of practice, while many 
of the same similes are missing in-MN. It is unclear why MN omits them in the 
related context. It isurilikely that the redactors are unconscious of their occurrence 
because all these similes have been told in the previous part of the same text 
concerning the story of the taming of the elephant. From the, Chinese version we 
know that every simile is significant to the list, therefore in contrast to this one might 
think that the arrangement of MN is rather-less regular in terms of omitting similes. 
Further to-this supposition, if we take the Chinese reading as a genuine reference (we 
do not suggest that this is the only authority), along with the fact that there is, no direct 
evidence to support that the satipatthana can'be placed as a substitute of first jhäna, 
then one might think that MN's arrangement of satipatthäna is interesting. However, 
we do not know the implication Of this and we haven't found any similar. arrangement . 
in other texts. Contrast to this, it seems reasonable that the Chinese version put the 
practice of sätlpatthäna before the jhäna formula and after the practice of four 
purifications (equal to morality practice), as this is supported by a text mentioned in 
124 This sentence is also seen at MN 2 (M 1 10). 
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the Satlpattfiý- na samyutta of SN. 125 The last concern is about whether the stage of 
four jh,, Tnas is more valid (MA version) than the last vijjd? Yet it is difficult to make 
any judgement because the lack of any eminent evidence. 
So far we have depicted the occurrences of SSP in twelve representative suttas of MN 
and their Chinese parallels, and examined several interesting variations. The 
occurrences in MN can be summarised as the table below, and the implications can be 
drawn out subsequently. 
125 S V, 142-44: `Then, monk, when your morality is well purified and your view straight, based on 
morality, established on morality, you should develop the four satipatthfnas in a threefold way. ' 
(yato klio to bhikkhu silan ca suvisuddham bhavissati ditthi ca ujukä, tato tvain bhtkkliu silam 
nissýäya sila patthffya caltäro satipatthäne tividhena bhaveyyiisi. ) 
Furthermore, if we take the practice of änipanasali as part of the satipatthtiaa, as suggested by Gethin 
(1992a, 57-9), then there is more than one evidence of the occurrence of the salipatthiffnal tinnpanasati 


























k5ya, vacf, mano 
and i"y'Iva 
 
SSP1     * * * 




SSP 3a +6     *?  
SSP 4       *?  
SSP4+    
SSP4++    
sattasaddhamma  
SSP 5      *?   
SSP 7      *?   
SSP 8a      *?   
SSP 8b-c  
Satipatth, Tna  
SSP 9a     *  *   
SSP 9b   
SSP 10a     *  *    
SSP 10b-   
SSP 11a  *   *  *   * 
, SSP 11b   
SSP 12a  *   *  *   *ý 
SSP 12b   
SSP 18a    *  * * *ý 
SSP 18b  
SSP 19a    *  * * *? 
SSP 19b  
SSP 20a    *  * *.  * 
SSP 20b 
4ft".. _ ._ 
, 
. 
-' _ , 
= Abbreviation form. ?= unclear. 
66 
From the aforementioned findings it can be seen that MN's arrangement of SSP is 
quite diverse, though the whole structure remains consistent and there are only a few 
differences in the components. It should be noted that divergence exists not only 
between MN and DN, but also within MN. It is even more complicated if we compare 
MNs to their Chinese corresponding texts, where in some cases MA is not consistent 
with MN but appears to coincide with DN. The first example is seen in the 
explanation of MN27 as mentioned above. It can be concluded that the main 
divergences are three-fold: between MN and DN, MN and MA, and within MN itself. 
It is possible to add a fourth type: the differences within MA. 
On the whole MN has its own basic style of SSP (e. g. MN27), which is slightly 
shorter than DN. However, a few suttas do not follow this common style although 
they are not completely different. Some components remain the same as MN27 but 
others do not and hence there is a mixture of combination. The uncommon style 
portions are sometimes found occurring in the non-MN versions of the texts, while a 
few are considered to be unique to MN. We get at least two implications from the 
above analysis. First, the significance of the differences between MN and MA, as well 
as MN and DN, showing that the inconsistencies not only occur between various 
versions of canons, namely, the Nik-iyas and Agamas, but also within the same 
collection (e. g. MN and DN). The explanation of whether the former case can be said 
to result from the differences of different schools, and the latter case be regarded as 
resulting from the bhänaka system, can be examined later. Second, the occurrence of 
a stereotyped phrase/ fixed-sentences/pericope is significant. Since all the differences 
found belong to a certain number of fixed-sentences or paragraphs, one might get an 
impression that the individual units of sentences are prior to. the completion of a 
collection or even each text. In other words, when the redactor of MN was composing 
the list of SSP, some originally separate units of stock expressions may have been 
selected, rather than a whole complete account adopted at the very beginning. 1 26 This 
last point, which is claimed particularly by Griffiths, will be commented on in chapter 
4. 
126 See Griffiths 1983a, 88f., 163E and Schmithausen 1981,204. 
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2.2.2 Other forms of the SSP in MN and MA 
In this section we will look at a number of accounts that include some of the SSP 
components in their context. We begin with the occurrences in MN and followed by 
MA. 
MN4 (M 12 1 -3) mentions an account recalled by the Buddha, saying that 
his arising 
in the world is `for the welfare and happiness of many, out of compassion for the 
world, for the good, welfare, and happiness of gods and humans. ' 
127 And this is 
followed by the draddha fixed-sentence, 129 SSP9a-12a, 18a-20a. It is worth noting 
that the initial sentence in this list is very similar to the point expressed by the SSP 1, 
and the expression of SSP9a-12a, 18a-20a is exactly the same as the SSP list. The 
other point to be mentioned is the appearance of the J-raddha fixed-sentence and 
another sentence, the vijjä fixed-sentence129 attached to each of SSP18a-20a. Both 
sentences are not stated in the SSP list in DN, but seem to be put in the expression in 
DÄ20. 
There are three other'texts, which have the same record about the experience of the 
Buddha's enlightenment. The first text, MN 19 (M 1117) has the same list as MN4 
without the statement about the arising of the Buddha. The second text, MN36 (M I 
247-9), has the same expression as MN 19, but without the item of äraddha fixed- 
sentence. This text further records the Buddha's more detailed narrative of his past 
own spiritual quest. The third text, MN 100 (M 11 212), repeats the same instance 
in 
MN36. 
Next, we would like to look at MN107 (M 111 2-4). This text gives the following list: 
pätimokkha fixed-sentence, SSP 4,4+, 4++, 5,7,8a, 9a-12a. It is mentioned that this 
list is an instruction to those who are in the higher training, whose minds have not yet 
attained the goal. But the practice of the list, particular the SSP9a-12a, can bring both 
127 asammohadhammo satto Joke uppanno bahijanahitýfya bahijanasuklnzya lokiinukampýya atthgya 
hi15ya sukliäya devamanussinam. 
128 äraddham kho pana me brqbmana vlrryagl ahosi asallinalp, upatthitd sati asammutthýz, 
passaddho kayo as5raddho, sruinihitrun cittam ekaggam. 
ý ý'9 
ýwijjä vihati vijj, uppannä, tamo vihato Tloko uppanno, yathä tans appamattasa ät5pino 
pahitattassa viharato. 
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those who are in the higher training, as well as those who are arahants with taints 
destroyed, to a pleasant abiding here and now and to mindfulness and clear 
comprehension. 
Next, MN 108 (M 111 11-2) introduces a list of ten dhammas: slla vä ptimokkha 
fixed-sentence, bahussuto hoti = bahusstrta fixed-sentence, santuttho hotl = 
civarana set-phrase, 130 four jhänas = äbhicetasika fixed-sentence, 131 SSP15a, 16a, 17a, 
18a, 19a, 20a = i7sava-khayä fixed-sentence. 
132 There are two interesting points to be 
mentioned in this list. First, the list bears great similarity to the standard SSP list, 
particularly in the latter portions. Even in the former portion, a number of items in this 
list are identical to the SSP items. For example, the pýätimokkha fixed-sentence 
corresponds to SSP3a; the bahussuta fixed-sentence corresponds to SSP2; the 
civarana set-phrase has similar implications to SSP6. Second, MN108 adopts a 
shorter and alternative formulation for the SSP9-12 and 20. As we will see in the later 
instances, these alternatives occur quite frequently in some texts. 
The list in MN108 is significant, as we can recognize many items similar to the SSP 
list and their order is exactly the same. Whether this can be considered as an 
alternative expression of the SSP is another issue, at least we can identify a close 
relationship between this list and the SSP list. This list is, in fact, frequently seen in 
AN, as the components of the list of 8,9,10 and 11 items. We will return to show 
some relevant examples later. 
The accounts in MA have also had the same application as MN, that a great deal of 
the SSP list was used to construct a list. The most important account perhaps belongs 
to MÄ80 (Ti, 552b). This text records a list which is almost as comprehensive as the 
standard SSP list in MN/MA, apart from the absence of SSP1 and a summary of 
SSP9-12: the dislike of the suffering, SSP2,3a+6,4,5,7,8a, 9-12,15a-20a. Note 
that the expression of `the dislike of the suffering' is also the initial sentence in 
130 sanluttho hotl civarapil]dapataSel]ilöanilbllill]apaccayabhesajjapi117kJ]iU'e%]l. 





ilsaV'u]arll khaycl an? saV'ln] cetoviinuttim pa1711i1 vil]]uttil]] dltti]e va dhilmme sayal]] abhll711a 
sachhikatviF upasampajja viharati. 
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MAI87, and a similar sentence is also seen in MN67 (M 1460). There is no parallel 
of this text in MN. 
A summary of the SSP list is seen in MA105 (Ti, 595a): SSP1, abbreviation of SSP9- 
12, SSP20. No corresponding text is found in MN. 
MA144 is a counterpart of the MN107, it gives a list as follows (Ti, 652b): the four 
purifications, satlpatthýna formula 1,133 satipatthýýna formula 2,13`1 4,5,7,8, 
abbreviation of SSP9-12, (up to here the teaching is for those who are young 
bhikkhus' 35), abbreviation of the SSP20. (the last item is a further teaching for the 
theras136) It is noted that there are slight differences of the list between Ml-'%- 144 and 
MN107. 
MA145 is a text parallel to MN 108, which also introduces a list of ten dhamnmas. 
However, the items in the list are to some extent different from the MN 108: 137 
pätimokkha fixed-sentence, bahussuta fixed-sentence, kalyýänamitta fixed-sentence, 
solitary (*pavivitta) of body and mind, sitting meditation, SSP6, satimä fixed- 
sentence, äraddhaviriya fixed-sentence, pann"av5 fixed-sentence, SSP20a = J-sava- 
khay, f fixed-sentence. 
How to understand this difference? One method to explain the difference is to look at 
the accounts in AN, where a number of different items were put together to make 
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not occurring in MN108, are frequent members in the numbered-lists in AN. This 
may be sufficient to indicate that the redactor of MA 145 adopts an alternative for its 
expression of the list of ten dliammas. 
There are three other MA texts, which contain some SSP items. MA65 (Ti, 508b) 
mentions a list as: alms-round, SSP7,8, abbreviation of 9a-12a, 20. No parallel of this 
text in MN. MA160 (Ti, 683c) mentions the combination of SSP7 and the four 
brahmavlhäras. And MAI 8' (TI, 726b) states: the purification of body, verbal and 
mind, SSP8, four brahmavlhäras, the latter half of SSP20. The corresponding text in 
MN40 (M I 283) reads slightly differently: the purification of unwholesome dhammas, 
pämt jja fixed-sentence, four brahmavlhäras, SSP20. 
71 
3 The SSP list in other texts 
3.1 The SSP list in other N/A texts 
It seems that the SSP list does not occur as a complete list in SN, although individual 
members are seen separately. This is probably due to some limitation in the SN 
collection, which normally brings together texts according to their subjects. The most 
common example of the members of SSP list appears in SN is the four jhänas. It 
either occurs alone (S IV 236,298), is combined with four samäpattis (S 115 8) or five 
same pattis (i. e. four samýipattis plus nirodha-samfpattis, S 111210,216,23 5), or is 
said to be leading to the nibbäna (S V 308) and the abandonment of five upper fetteis 
(S V 309). The other frequent example is a group of three items (SSP4,4+, 4++), 
which occurs at S IV 104,176, etc. The accounts in SA are more or less similar to SN: 
the SSP list occurs only once in a shortened form at SA636 (T2n99,176a-b): SSP 1,2, 
four purifications, 4,5,7, satipatthýýna formula. 
There are more accounts of the SSP list or SSP-like lists, and list members occurring 
in AN. First, A 11 208 preserves a full account of the SSP list, which has exactly the 
same content as MN27. Second, a list, presenting the full content of SSP 1 up to 
SSP12a, and combined with five samäpattis, appears at AV 204. Thirdly, other 
fragments of the SSP list are seen several times, such as: 
A 1163: four jhänas + three vijjäs. 
A II 39: silasampanna, SSP4,4+, 4++. More accounts in this category will be 
illustrated and discussed in the chapter 6 when we examine the SSP4,4+, 4++ 
separately. 
A 111 92: SSP7,8a, abbreviation of 9a-12a, 20. 
A 111 100: SSP4,7,8a, abbreviation of 9a-12a, 20. 
A IV 436: SSP7,8a, 9a-12a, five samýäpattis. 
The account at A 111 25-9 is worth noting. This text mentions alist like this: SSP9a- 
12a, the grasping of contemplation sign (paccavekkhanänimitta) + three similes, 
SSP15a-20a. The item of paccavekkhaninimitta is interesting, as it is combined with 
the four flnýnas to construct the `five limbed Ariyan concentration' at D 111 278. 
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Next, it is worth mentioning a category of lists containing ten items in AN. Many of 
the items play a role similar to SSP items, and they are arranged in an order similar to 
the SSP list. We have mentioned two such cases before in MN108 and W, 145, and 
now we will list most of the accounts as below: 
AV 23-5,89-91: pätimokkba fixed-sentence, bahussuta fixed-sentence, kalyanamitta 
fixed-sentence, suvaca fixed-sentence, alam katum fixed-sentence, dhammakama 
fixed-sentence, äraddhaviriya fixed-sentence, clvarana fixed-sentence, satimä fixed- 
sentence, pan"navy fixed-sentence. Noted that a number of items in this list occur only 
in MA145 rather than in MIN 108. 
AV 40: saddha, sllava, bahussuta, pavivitta, ýraddhavirlya, upatthitasatl, samghlta, 
panna v5, khipAsa va. 
AV 115-9: kalyaaamitta, bahussuta, saddlla, yonisamansikära, satisanlpajaflia, 
indrlyasalnvara, dill stlcantc'1111, cattaro satlpatthallc'1, satta boj11a11ga, v1jjavinlutti. A 
number of MA texts also preserve this list (e. g. MÄ51, T1,487; MA52 and 53, T1, 
487c-489c). It is quite obvious that several items from the list are identical to SSP 
members, such as saddha vs. 
SSP2; satisampaJa1111a = SSP5; indrlyasamvara = SSP4; 
dill sucar tani vs. SSP3. 
AV 127-8: saddha, hiri, ottappa, viriya, parvia, sotiivadhýäna, diiammadWrana, 
atthupaparikkhä, dhammänudhammapatipatti, appamäda. Noted that hiri and ottappa 
appear in the beginning of the SSP list in MN39. 
AV 130: appiccha, sc? lltilttlic7, pavivitta, c'lstlnisclttlltl, jraddhaviriya, silasampanna, 
sam5dhisalnpalllla, paffiTsampanna, vlmllttlsalllpanna, vlmilttll1c711aCIclSSflnclScý111panlla. 
AV 153: saddha, silava, bahussuta, suvaca, kalyanamitta, ýaddhaviriya, 
upatthltasatl, santuttha, appiccha, sammaditthika. 
AV 199: silava, bahussuta, kalyanamitta, sammaditthika, SSP15a-19a, 20a= äsava- 
khayc fixed-sentence. 
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AV 201: slla va, bahussuta, understanding two pätimokkha texts, 
adliikaranasamupptlda vüpasamakusala, dhammak, ma, santuttha, pi sjdika, 
äbhicetasika fixed-sentence, asava-khay, 7 fixed-sentence. 
AV 312-3: silava, avippatisira, p,? mi jja, piti, kayo passambhati, sukha, satnýMita, 
yathMbhirtam jgnato passato, nibbinda, viratta, vinluttindnadassanam sacchikaroti. 
AV 338-41: pýZtimokkha fixed-sentence, bahussuta fixed-sentence, kalyanaunitta 
fixed-sentence, suvaca fixed-sentence, alarn katum fixed-sentence, dharnmakýäma 
fixed-sentence, äraddhaviriya fixed-sentence, abbreviation of SSP9a-12a, SSP18,19, 
20a = äsava-kliaya fixed-sentence. 
All these accounts reflect an interesting picture in that they reflect a path-structure, 
which resembles to the SSP list, and indeed a lot of SSP members are part of the 
various lists. 
3.2 The SSP list in one independent translation of the Brahmajla- 
sutta 
One Chinese text, containing many items of the SSP list, hence is worth mentioning 
here. The title of this text is Foshuo fanwang liushierjian fing 
('The Buddha's discourse of the sixty-two views of Brahma-net'. The abbreviation for 
this text throughout our study is FW62). It is an independent Chinese translation of 
the Brahmajäla-sutta/si tra, (cf. DN1, DÄ21) which is believed to be translated by 
Zhiqian, dating around A. D. 223-252. While DN1 and DA21 only contain the 
SSP3 formula in their content, FW62 has preserved a much more longer list. It begins 
with SSP3, and is followed by SSP6,4,4+, 4++, 5,7 and 8, which almost covers the 
first half of the SSP list. Because this text contains such a comprehensive version of 
the list, and the date of this translation is also very early, it deserves our particular 
attention. We will treat this text in the discussion of SSP list in the DN/DÄ collection, 
as it provides a good source for comparison. It may represent a particular tradition 
coming from a similar DN/DA collection. 
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3.3 The SSP list in other non-N/Ä texts 
Finally, we would also like to mention a very important point, namely that the SSP 
list has been widely used outside the N/A literature. This is not surprising because 
many non- N/A texts follow the tradition of N/A, which places the list in a prominent 
role in the Buddhist meditative path-structure. It is interesting to see how these early 
texts, some of which come from the post-canonical period, preserved the accounts of 
the SSP list. We should mention several examples and briefly touch on their accounts 
of the SSP list if there is any variation. 
1. The Vinaya of the Dharmaguptaka, PB }ii$ Shifen lu (T22n1428). 
This text was translated into Chinese around A. D. 410 by TJjMM9 Buddhayasas, who 
is believed to have recited the text by heart, and it was rendered by Zhufanian 
into Chinese. 138 These two eminent translators are also responsible for the translation 
of DA. A full version of the SSP list is seen in the section of theft 
ksudrakavastu-skandhaka (T22,962b-966a). The content is almost completely 
identical to the account found in DÄ20, though in some places a slight difference in 
the wording is also found. This seems to suggest that the source of the SSP list in this 
text is quite similar to the one in DÄ20, and this is not surprising because both texts 
share the same reciter and translator. 
2. A bhldhamma text no. 2: Vibhaliga. 139 
The partial SSP list, which begins with the pikimokklia fixed-sentence, appears in the 
m5tika of the twelfth chapter of the Vbhaiiga: the jhiinavib11aiiga. The whole list 
reads: pätimokkha fixed-sentence, SSP4,4+, 4++, 5,7,8a, 9a-12a, four samäpattis. 
The whole of twelfth chapter is devoted to explaining the meaning of almost every 
phrase occurring in the mätika, and thus we could get a clear Abhidhammic 
explanation of each item up to the SSP 12. Two points are worth mentioning. First, the 
list does not finish at SSP20, after SSP12a it is followed by four samipattis. This 
138 Prebish 1994,72. 
139 The back ground and content of this text see Norman 1983,100-1; Hinüber 1996,68-9.. 
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arrangement is similar to DN9 and AV 204. Furthermore, this text contains some 
phrases from the SSP formula that are not seen in DN or MN, such as the phrase of 
`Practicing the practice of the dhammas that contribute to awakening' in the SSP4++, 
(Vibh 244) which occurs only occasionally in AN but frequently in Ek. "0 
3. A bhtdhamrna text no. 4: Puggalapannatti. 141 
The SSP list occurs twice in this text. The first is in the context of `four kinds of 
person', where the SSP list is seen in the fourth kind of person as (Pp 57-61): SSP1,2, 
3a+6,4,5,7,8, abbreviation of 9a-12a, 18a-20a: This context and its expression of 
the list are totally the same as repeated in MN51 and 60. The second context is about 
the five kinds of warriors, where the latter half of the SSP list is seen in the 
explanation of the fifth warrior as (Pp 68): SSP7,8, abbreviation of 9a-12a, 20. This 
context and the list is very much the same as occurring in A 1192 and 100. 
4. Sarviistiväda Abhidharma text no. 2: T26n1544 fýFlj FL "4%A Fjzä5 Apidamo 
Jiyimenzhu lun (*Abhidharmasarigltipary5yapäda-sästra, its abbreviation in this study 
is JYM). 142 
This is a commentary on the Sarigiti-sutta/sutra (cf. DN23, DA9), the SSP list occurs 
in the section of commenting `four kinds of person'. The list belongs to the fourth 
person and reads (T26,406c-407b): SSPI, 2,3a+6,4,5,7,8, abbreviation of 9a-12a, 
20. As we have just mentioned above this context and the list is actually parallel to the 
Puggalapafliatti, MN51. and 60, apart from missing SSP18-19. 
5. Mahä-niddesa from the collection of the Khuddaka Nikiya. 
143 
Although the whole list is not seen, many SSP items are scattered and explained in 
chapter sixteen, the Säriputtasuttaniddesa. Such as SSP4 (Nidd 473,483), 4+ and 4++ 
(Nidd_ 484, 
_500-1), 
6 (Nidd 496), 9-12 (Nidd 507), etc. 
140 See more detailed discussion in the section on SSP4++ later: 
141 Cf. Norman 1983,102; Hinüber 1996,69. 
142 Cf. Nakamura 1980,105; Yinshun 1968,133-5. 
143 A background introduction of this text see Norman-1983,84; Hinüber 1996,58-9. 
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6. Three treatises are also worth mentioning: the Srävakabhi mi (Srbh (S)) or ý-[jfTjjuRý 
itp, f; IJ th, (Srbh (C), T30n1579)144, the Visuddhimagga145 and the Saundarananda. 146 
Many items of the SSP formulas have been employed in these treatises, in the context 
of meditative practice or path-structure. The expression of SSP formula preserved in 
these texts are sometimes interesting, we will occasionally apply them to compare 
with the presentation in N/A in due course. 
3.4 A summary of the occurrences of SSP list in the four Nikäyas 
and four Agamas 
From the above accounts one point is found obvious: the instances of the SSP list 
perform in different forms, some of which are lengthy while others are short. How do 
we explain these differences? Why are there so many varieties and what is the 
significance of this? Before we can carry on to explore this issue, it is useful to sort 
out these various forms, according to their length. A summary can be made as follows: 
1. Complete version. 
DN2 and most of the texts in the silakkhandlla vagga are the representatives. The 
MN27 and other MN texts are also considered to have contained a complete version 
of the list as well, though the similes and SSP13-17 are missing. This can be regarded 
as the first type of important variation. Among the texts in MN and DN, some minor 
variations are seen. For instance, several items in the beginning of the list are different, 
such as MN39 (SSP1-3 are replaced by the hirottapa and four purifications), MN107 
(SSP1-3 are replaced by the piftilnokkha fixed-sentence), and MA144 (SSP1-4 are 
replaced by the four purifications and satipatthäna formulas); or there are missing 
item(s) like MN1 12 (SSP1 is missing). More items are either missing, omitted or 
abbreviated in the first half of the list, such as the case in MN79, MN 108, etc. The 
variations are also seen in the latter half of the list, such as DN9 and 13, where the 
items after SSP12 are replaced by four br5lmnaviliäras or samäpattis. It is noted that 
the picture in the corresponding Agamas (MA&DA) basically follows DN&MN. 
144 A brief introduction of this text see Nakamura 1980,256-7; Wayman 1961,41-6. 
14' A brief introduction of this text see Norman 1983,120-1; Hinüber 1996,123-6. 
146 A background introduction of this text see Yit 1999,7-9. 
77 
2. Shorter or partial version. 
There are abundant accounts containing a number of items taken from the SSP list. 
This can range from only three or four items as a group, up to the preservation of a 
considerable portion of the list. Below is an outline of most common varieties: 
SSP9a-12a; 9a-12a + four sam5pattis, 9a-12a + five samiipattis, 9a-12a + four phälas, 
9a-12a + four brahnnavih5ras, patimokkha fixed-sentence + 9a-12a; Jraddha fixed- 
sentence + 9a-12a; 9a-12a, 18a-20a; 9a-12a, 20; 9a-12a, 15-20; 7,8a, 9a-12a, 20; 4,7, 
8a, 9a-12a, 20a; 7,8a, 9a-12a + five sam, pattis, four restraints, 7,8a, + four 
brahmaviharas, 18a, 19a, 20a alike; 3,4,5,6,7,8a; 1,2, four purifications, 4,5,7, 
satipatth5na formulas; 4,4+, 4++; 3,4,4+, 4++; as well as some items mixed in the 
`ten dhammas' category of lists in AN and MN. A fuller display of all these 
occurrences will be given in Appendix III. 
The above instances have shown a sketch of both complete and shorter or partial lists 
throughout the N/A, and we could get two different kinds of impression. First, it 
seems to be possible that the longer list was composed from smaller lists or a 
combination of various items. Second, it also seems possible that the smaller lists 
were extracted from the longer one. Perhaps in either case we could get important 
information regarding the origin of the SSP list. This is exactly our main concern for 
the list: is it possible to find out the `earlier form' of the list, which existed prior to the 
complete version? This question leads us to the next section, which will discuss the 
possibilities concerning the origin of the SSP list based on all the above occurrences 
we have seen previously. And the evaluation will become the conclusion for our study 
of Part I. 
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4 Analysis and Conclusion to Part I 
There are a number of ways of considering the origin of the SSP list, and several 
major aspects of such consideration are the concern of this study: First, the list may 
have originated from a particular text and have been formed in the context of that text 
in the beginning. Second, the list is perhaps an independent unit, which is separate 
from any usage in the texts. In other words, the application of the list in the text is 
secondary. The list may come from smaller units, which are either originally a group 
of SSP items, or a kind of short list. Possibly at an early stage, we have only seen 
smaller units or various short lists rather than a complete list, and only at a later stage 
were these units or lists gathered together to form a longer list. Sometimes this can be 
made by adding new components. Eventually the smaller list grew into the fuller list 
we are studying here, and then was applied in various contexts or texts. The last 
possibility is that the list was compiled completely from what were originally separate 
SSP formulas. This somehow `biblical' position is held by Griffiths, and his argument 
will be commented on shortly. 
Let us examine the above possibilities separately. First, we will deal with the 
assumption that the list was originated from a particular text. The most probable 
instance is the Sämannaphala-sutta / Src''manyaphala-sutra. According to the Pali 
tradition, this text is located as the second sutta from the first collection of the Pali 
canon, thus the occurrence of the SSP list in this text is presumably met for the first 
time in the canon and the subsequent texts have borrowed the same list from the 
S5 mannaphala-sutta. 147 However, this assumption can be easily rejected based on the 
observation in some other versions of the S5manr3-aphala-sutta / Srärnanyaphala-sutra. 
As has been pointed out earlier, the Chinese version of this text, DA27, contains only 
an abbreviated version of the list, and the full expression of the list appears in the 
DA20 (= Pali Ambattha-sutta) only because it is placed prior to DA27. A similar 
situation is also seen in the Baltimore collection of the DA (= BDA), that the list does 
not occur in full in the Räja-sutra (=Srýýmanyaphala-sutra), but is referred back to the 
Lohitya-sutra that comes first in terms of the order. 
147 Cf. the explanation in the beginning section of chapter 2. 
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Moreover, according to MacQueen, who has studied the Ajätasattu frame story in 
different versions of the Simannapbala-sutta l Srýýmanyaphala-sutra in detail, the list 
is independent of that text: 148 
[The list] has no unique relationship to the Siämanyaphala-sutra. This is 
confirmed by a study of the themes and contents of the relevant sutra: the 
document in question fits well in our sutras, but it fits equally well in many of 
the other sutras in which it is found. 
Similarly, this can be supported by the fact that the list is used widely in different 
contexts in other N/A texts, in which MN/MA has had many obvious examples. It 
appears that the above evidence has shown that the list is not uniquely related to the 
Sämann"aphala-sutta. However, to some extent we should not forget that the list is 
given in full in important versions of the Srämapyaphala-sutra such. as JZG and SBV. 
If we believe that DN is somehow an older version of the Digha/Dirgha collection, its 
way of arranging texts is also older and significant, and the order of the texts in DA 
and BDA was re-arranged later, together with the possibility that the Sämannaphala- 
sutta / Srämanyaphala-sutra was circulated independently in an early stage and was 
incorporated into the Digha/Dirgha collection afterwards, then it remains possible that 
the SSP list was originated from the Sänaan"naphala-sutta / SrTmanyaphala-sutra. The 
list in this text in turn `affects' the layout of the other texts, which have applied a 
similar content of the list into their context. However, the above assumption is merely 
a speculation,. which is based on the observation that both SBV and JZG keep the list 
in full. 
Additionally, we might ask, if the SSP list is not taken from the Samannaphala-slltta / 
Sr, manyaphala-sutra, would it, be possible that it has come, from another sutta? The 
clue to resolving this issue may not be in DN/DA collections since there is a problem 
of sorting out the order of the texts. We may find our solution in other collections, and 
from our early discussion, the MN/MA collection is the best place for such a search. 
MN27 is one of the likely candidates, because of the 'completeness of its list and 
because it is referred to by later texts. There are also some other potential candidates, 
148'MacQueen 1988,180. 
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which contain variant readings of the list. Unfortunately, we have no other particular 
and obvious evidence to prove that any of these texts is exactly the source for the list. 
For this reason, it would seem that nothing further could be gained from this line of 
investigation. Nevertheless, if the above speculation is significant, then we cannot rule 
out the first possibility regarding the origin of the SSP list. 
The second and third possibilities for viewing the origin of the SSP list involve seeing 
the list as an independent document. First, the list may come from other shorter lists. 
Second, as proposed by Griffiths, who went even further to claim that the list is 
composed of different `units of tradition', each of which is roughly equivalent to our 
individual SSP formula. We will discuss Griffiths' argument now and return to the 
first point later. 
Griffiths' points are interesting but speculative. We would like to describe his position 
briefly and touch on some problems with his argument. In the second chapter of his 
PhD dissertation, 149 he examines what he calls `contemplative pericopes' 150 in the 
Nikäyas. These pericopes refer to meditative practices and are considered by him as 
`psychotropic techniques'. In fact, they are equivalent to the SSP formulas in our 
study. He studied some of these formulas (he calls them pericopes) under the method 
of `form-criticism'. He applies the theory from the form-criticism to investigate some 
pericopes from the path-structure in the Saman""naphala-sutta (= SSP list), and he tries 
to confirm that the pericopes, which are performed more or less in a fixed form, 
represent the `units of tradition' of the SSP list. In other words, he considers our SSP 
list as composed by `units of tradition'. 
Griffiths examines four kinds of such pericopes as his examples for his assertion. 
These pericopes are: `Controlling Sense-Data', `Developing Mindfulness & 
Awareness', `Obtaining the four jhänas' and `Practising Knowledge & Insight'. 
Indeed, they are exactly equivalent to our definition of SSP4,5,9a-12a, 13, 
respectively. By applying form-criticism, his main purpose is to prove that these 
pericopes are `units of tradition', and he believes that he has found the evidence 
149 Griffiths, Paul J. (1983a), Indian Buddhist Meditation Theory: History, Development and 
Systematization. Ph. D. Thesis, The University of Wisconsin Madison. 
"' Pericope means `section' or `that which has been cut around'. It is borrowed from the literature on 
the form-criticism of the New Testament. Cf. Griffiths 1983a, 48. 
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successfully. By identifying these pericopes as `units of tradition', he further implies 
that they were handled differently and understood differently either by different 
Buddhist communities or by different redactors at different stages in the development 
of the tradition. This is a view that comes from the definition of a `unit of tradition' in 
Biblical studies, and when it is applied to the SSP list, it becomes something like this: 
the pericopes that appear in the SSP list only represent one kind of usage, or more 
precisely, one soteriological path (we will see Griffiths' explanation shortly) 
preserved by one particular community. In other places, these pericopes have another 
application, which is quite different from the previous one. They represent other kinds 
of usage, or have their own `independent soteriological validity', and were preserved 
by other communities. In other words, these pericopes, which are `units of tradition', 
are separate documents from the SSP list, and are applied in various different contexts. 
Extended from this viewpoint, is his argument about the formation of the SSP list, 
which is also our main concern. He maintains that the `units of tradition' were formed 
at an earlier stage (still during the first 250 years of Indian Buddhist history), and they 
were combined into larger and more coherent complexes only in a later period. 15, 
Therefore the formation of our SSP list is secondary and later than the `units of 
tradition'. In addition to this, he makes a comment about how our SSP list was 
employed in suttasy. 
At some point in the development of the tradition, the path-structure of the SPS 
(note: = our SSP) came to be taken as a normative expression of Buddhist 
soteriological method and was inserted into a large number of suttas wherever it 
seemed appropriate that the path should be expounded. It thus occurs very 
frequently throughout the four Nik i as. 152 
The above description thus far represents Griffiths' conclusion of his view on the 
relationship between our SSP list and SSP formulas. This conclusion, particularly 
seeing the SSP formulas as definitely the" units of tradition', seems to be problematic. 
The problems come particularly from his evidence and his overemphasis *of the 
separateness of the components from the list. This is probably one of the problems of 
applying form-criticism to Buddhist texts without thinking critically about the nature 
151 Ibid., 88. 
152 Ibid., 66. 
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of the texts in Buddhist tradition. We would now like to indicate some problems with 
the evidence he adduces. 
Griffiths attempts to give evidence for different usage of the same pericope in 
different contexts, distinguishing one particular context from another, in order to 
prove that the pericope is a separated unit of tradition. For example, he mentions that 
the pericope of `Controlling Sense-Data' (= SSP4) has one usage in the SSP list, and 
another usage in other contexts. In the former case, the pericope acts as `preparatory 
practices designed to ready the meditation for more complex and sophisticated 
methods', while in the latter case it simply acts as `part of a list of the good qualities 
of a Buddhist practitioner' that is outside any path-structure. 153 The accounts for the 
first case are the texts in the Silakkhandha-vagga of the DN, and the examples for the 
latter are given in five places: M 13 5 5, AI 113,113 9,111 70,300-1. There are some 
further accounts, which can be added to the latter category, such as the shorthand 
references of the pericope, which are also considered by Griffiths as `secondary to the 
standardization of the pericope'. Thinking from such a perspective, he makes up a 
history for the development of this pericope, or more precisely, this units of tradition: 
At a very early stage the pericope was formalised and stereotyped into a fixed form, 
and from an early stage (he didn't mention whether this stage is earlier than the 
previous one) it was regarded as merely a preparatory technique and part of a wider 
soteriological path (e. g. SSP), and in turn they were developed into various different 
contexts. 
The major problem in his discussion is that he has been making too much of the 
differences between the context of the path-structure and the contexts outside the 
path-structure. When we take a close look at the references he provides, the picture 
does not seem to follow his vision. For instance, the occurrence at M 13 55 is in fact 
one context found in MN53, one of our 'SSP texts'. The context in this text mentions 
the path-structure. in the following order: srla-sampanna (equal to the first half of §42 
of DN 2) 4S SP 44 bhojane mattafnu- jäigarjyarp anuyutti -satta-saddharnma 
4SSP 9a-12a (short form), 18a-20a (short form). It-is quite clear that most items in 
this list are related to the SSP list and following the sequence of the arrangement in 
153 Ibid., 60-65. 
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SSP list. It is thus right to consider this list as a type of SSP list due to its strong 
agreement. Therefore, it is quite inappropriate for Griffiths to see this account as 
representing a different context from the path-structure. 
Similar misreading also happens in other accounts offered by him. At A 1113, SSP4 
is listed with two other items: SSP4+, 4++, and they are taken by Griffiths as 
representing a context of `a list of good qualities', 154 which is again, different from the 
context of the path-structure. However, he has ignored a very important point in this 
instance. The text has mentioned at the beginning and the end that these three items 
have the function of leading the practitioner to the path of `absoluteness' (apannakata), 
as well as providing strong grounds for the destruction of the isavas. It is most 
obvious that this statement has indicated that SSP4, together with 4+ and 4++, are 
practices for the purpose of the destruction of the i savas (= SSP20); they are parts of 
the path-structure and hence cannot be considered as different from the context of the 
SSP list. They appear to accord quite well to the principle of their acting as the 
preparatory practices to the final goal, and fit the order of the list: [... ] SSP4,4+, 4++, 
[... ] SSP20. 
It is unfortunate that very similar misreadings of Griffiths are found again in his other 
references. Consider the significant statement in the contexts of the following texts: at 
All 39, four dharnmas (sllavä, SSP4,4+, 4++) are said to be `the conditions for 
impossibility of falling away' and `near to nibbina'. At A 111 70, a bhikkhu, having 
been taught by the Buddha to practice SSP4,4+, 4++, practices diligently and 
eventually gains the final liberation (arahantship); at A III 300-1, it is emphasised that 
final liberation cannot be obtained without the practice of SSP4,4+, 4++. It is clear 
that the application of SSP4 in all these texts has the same implication as AI 113. It 
seems that all the important statements and implications in those texts have been 
omitted by Griffiths. We have no particular reason to conclude that the pericope of 
SSP4 has been applied in various contexts differently. On the contrary, the above 
instances point to the conclusion that the application of SSP4 is consistent and 
coherent throughout the canon. Further evidence will be provided to support this in 
our discussion of this particular formula in part II of our study. 
'54Ibid., 61. 
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Griffiths has also employed the same method based on form-criticism in other 
pericopes. He has tried very hard to distinguish different applications of the same 
pericope in various contexts. Once the differences have been identified, they are then 
automatically employed by him as evidence to show different stages of development 
and different usages preserved by different Buddhist communities. According to this 
principle, he suggests that the pericope of `Developing Mindfulness & Awareness' 
SSP5) appears in three rather different types of context: One acts as a preparatory 
stage in the path-structure. The other acts as the mindfulness context in the 
Mahäsatipattbina-sutta, and the third acts as simply presented in the list-suttas 
without being given a coherent form. We could continue to point out that his 
clarification is somehow inadequate. However, as the purpose of commenting on his 
argument is concerned with the formation of the SSP list, we will pass over a full 
discussion of why his evidence is problematic and focus on our main concern. l" 
Griffiths mentions that the relationship of this pericope to the SSP list is something 
like this: 156 the pericope in the form of SSP5 as an exposition of sarnpajan"na was 
formed at an early stage. At a later stage it was applied in two different contexts: the 
mindfulness and the SSP. The latter aims at the preparatory practice and the former 
can be regarded as containing independent soteriological validity. In short, the 
separated pericope comes first, and its application in the path-structure comes later. 
A very similar view has been taken for granted by Griffiths to apply to the four jhgnas 
pericope (= SSP9a-12a). Having examined this pericope, he concludes that at the 
earliest stage, the pericope was not combined with any other practice tecluliques, nor 
was it regarded as part of the path-structure, but was considered by some communities 
as being an independently valid way to liberation. And it was incorporated with other 
155 For example, lie uses the expression of SSP5 in DN2 to be different from the Mahr2satipatthärna- 
sutta, because the former text mentions the term sa1i-sampajam5a with only one formula (a formula of 
sampajaiuia), whereas two formulas (one for the sati and one for the sainpaja0m) are employed in the 
latter text. He took this as evidence of providing the happening of two different contexts. However, he 
has ignored a fact that an expression of two separated formulas for SSP5 is employed in the Chinese 
version of SSP5 (DA20). In other words, the form of one formula and two formulas is exchangeable. 
Without noticing this, the evidence for him has been weakened. However, the issue whether the form 
of the SSP5 in the SSP list should be in one formula or two, is a bit complicated. Further consideration 
and discussion will be presented in our study of SSP5. 
156 Ibid. 67-8. 
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techniques, such as those seen in the SSP list, only in a later period. 157 Lastly, the 
same conclusion is also applied to the pericope of `Practicing Knowledge and. Insight' 
(= SSP13), saying that it was a `free-floating unit of tradition' and used by the 
tradition in a variety of different ways, in which the SSP list provides only one 
example. 158- 
By using the results of his examination, Griffiths has reached a conclusion with firm 
confidence: 
... the various elements out of which the 
SPS has been constructed were 
originally separate units of tradition, formulated and remembered by different 
'communities for different purposes, and only at a fairly late date in the 
development of the tradition ... combined 
into what we now call the SPS. The 
original separateness of these pericopes has been demonstrated on both 
internal and external grounds: internally,. a close examination of the structure 
of the sutta has shown its patchwork nature and laid bare the methods by 
which"originally separate units-have been connected. Externally, the units of 
tradition thus separated from their secondary contexts have been shown to 
occur in a wide variety of different contexts, often serving quite different 
doctrinal or soteriological purposes than those allotted to them in the SPS. 159 
There are three major points in his conclusion, with regards to the formation of the. 
SSP list: 1. The SSP list is a later and secondary context. 2. The members of the SSP 
list are separate units of tradition. 3. These units of traditions exist prior to. the SSP list. 
Now, we would like to argue that his view as summarised above has a number of 
imperfections on dealing with the formation of the SSP list. First, the SSP list may be 
a secondary device, but it cannot be reduced to-`units of tradition'. We have some 
evidence to suggest. that the longest form of the list as appearing in DN is probably, 
slightly artificial. This is because it has extra items that are not'seen in other places, 
137 Ibid. 79 ff. 
158 Ibid 87. 
159 Ibid. 88-9. Also repeated at p. 163. 
which may be added later. Yet we have no direct evidence to be sure that many , 
occurrences of the list, in one form or another, lengthy or shorter, are all secondary 
and later. The fact that they are very popular in the canon suggests that a certain form 
of the list of the path-structure has already been formed and wide spread in the 
Buddhist communities. If we take out the list from the context of many texts, in most 
cases the texts will become bizarre and less readable. 
Secondly, the logic that the units of tradition must be separate and prior to the list 
poses some problems. It is reasonable to think that the list is composed by a number 
of units, but it may be going too far to assume that these units all precede the list, 
because there is no particular reason to leave out the other possibility that the separate 
units were taken out from the list and applied into other contexts. By this we mean it 
is equally valid to think that the list existed either prior to or parallel to the units. The 
evidence for supporting this claim is apparent. We have abundant occurrences in the 
canon where different members' from the SSP list are combined together to form a set 
group or list, only on very few occasions are they mentioned individually. Moreover, 
it is a bit strange to think that at the very beginning these separate units existed 
without being employed in a list. On the contrary, the context only becomes 
meaningful when several items are combined to form a practice. It seems that the 
existence of separate units is meaningless because they must be attached to a context, 
a list or a text in order to have any meaning. Their meaning is not clear before any 
allocation. They may be allocated in different contexts, which are secondary, but this 
does not mean that their existence must be. separated from any established list. In 
other words, the separate units that are shorter are not necessarily later than a 
complete list that is longer.. It is probable that the case is the reverse of this, i. e. the 
shorter units are extracted from an existing longer list, context or a sulfa. The 
components of that particular list, context or sulfa may be thus taken out to apply in a 
wider context including the combination of various lists. Furthermore, it is very 
difficult to deny the fact that some items are always combined together as if they are 
inseparable and cannot simply be regarded as a kind of secondary combination. 
Additionally, many core Buddhist doctrines related to Buddhist meditation practice 
are likely to be original and so their components cannot be separated from their initial 
presentation. The threefold training is a case in point. It is problematic to assert that 
each of the components, either sila, säimadhi or parinä, each of which can be 
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represented by one or more pericopes, is taught or preserved separately in the initial 
presentation and only combined together as a list of three items later, because they 
originally belong to a whole inseparable body. The SSP lists accord well with this 
doctrine and the SSP members are very naturally combined, rather than separated 
from each other under this principle. 
In sum, the claim that the units of tradition can exist independently seems to be 
groundless and doubtful. Perhaps Griffiths' focus is to discover different stages of 
development for the units of tradition. However, as we have pointed out earlier, his 
evidence is sometimes rather weak, because his recognition of `different contexts or 
usages' can usually be shown to be similar and coherent. A pericope has always had 
its particular position and definite function in various different lists is a case in point. 
To supplement and enhance the last comment, we could review again the accounts 
listed in the study of part I. It would not be difficult to find out that most units were 
allocated in a quite coherent and consistent context. Furthermore, much evidence has 
indicated that when the members of the SSP list were applied outside the context of 
SSP list, their usage is not contradictory, nor incoherent, nor inconsistent. We will 
demonstrate this evidence in our study in Part II, where SSP formulas will be 
examined individually. 
To summarise, Griffiths' assertion is weak since he ignored the majority of coherent 
occurrences of the SSP members and the list itself throughout Buddhist canon. This 
fact cannot simply be referred to as a later development, and Griffiths provides no 
direct evidence to show this. Moreover, the idea of `different Buddhist communities', 
who preserved different usages of the units of tradition, is unclear. It has not been 
explained by Griffiths how these communities existed and operated. In addition, if 
separate units are utilised by different Buddhist communities, then how do the 
bh5paka systems deal with the inconsistencies? Do they simply preserve everything 
from different communities without making changes or have they made some 
modifications in order to present the texts in a more unified form? The operation of 
this system would be hard if there are too many inconsistent `units of tradition'. 
Griffiths' view of different communities seems rather like a constructed history, 
which does not accord very well with the early history of Buddhism, as there was 
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always a strong authority in the early period. The teaching of the Buddha or the 
Buddha himself is one example, and the council run by many senior Buddhist monks 
is another. Both are crucial institutions that have tried to maintain and preserve a 
coherent teaching for Buddhist communities, and this is very important for the - 
composition and transmission of the Buddhist canon. The explanation and discussion 
of this issue, and the mechanism of how such an institution worked, is beyond the 
scope of the present study. We will have occasion to return to it in Part II of this thesis 
when discussing the transmission of Buddhist scriptures. 
Having commented on Griffiths' model of the formation of the SSP list (units of 
tradition - the list), which is refuted here, we shall offer another explanation, and so 
we come to the last possibility of the formation of the SSP list. It seems likely that the 
origin of the list may well come from one of the instances we have encountered 
before. Even the earliest phase of the list is not the longest form in DN, it may belong 
to a shorter form of the list. But the basic question is: how do we trace back to the 
source of the list? In the discussion below, we try to do an exercise that is based on 
the presupposition that many accounts in the canon do preserve the information of the 
early phase(s) of the list. It has to be emphasised that this is purely a conjectural 
exercise. How much it reflects the reality needs to be evaluated. However, it does 
seem to accord well with the evidence. 
It appears to be reasonable to start with the accounts recording the Buddha's 
experience, as the (more or less complete) practice can be assumed to be discovered 
by the founder in the beginning and taught to his disciples in turn. If this is the case 
then the accounts in MN (MN4,19,36,100) are significant. All these accounts record 
that the Buddha experienced the state of the four jh änas, followed by three vijjds to 
get his final enlightenment. Therefore the list of SSP 9a-12a -i 18a-20a is likely to be 
the first appearance for the SSP list. 160 We have for the moment a basic structure for 
this `jigsaw puzzle', the rest of the task is to put into place the remaining pieces. We 
have a suggestion in the canon that the attainment of jh nas is a result of the 
abandonment of five hindrances (see the discussion of SSP8), therefore it is easy to 
add SSP8 to the list. Besides having no clear clue of how the positioning of SSP7 was 
160 This instance is in fact a strong evidence to reject Griffiths' claim that the set of four jhänasalone 
has its independent soteriological validity. Although non-Buddhists might have made such claim. 
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decided upon, we have a number of cases where the list starts from SSP7,8 and is 
then followed by others. (Cf. A 11 92, IV 436; MA19,65, etc. ) Next, we would like to 
find room for more items to be added. From the well-known teaching of the Noble 
eight-fold path (probably one of the earliest teachings), it is indicated that the practice 
of sati occurs before the salnädhl, this is also the case for the doctrine of five indriyas, 
five balas and so on. Perhaps due to this influence the SSP5 was considered to be 
allocated before SSP9a-12a. Since SSP7 and 8 were there, it is reasonable to put SSP5 
before 7,8; and hence the list of SSP5,7,8,9a-12a, 18a-20a. 
Next, we come to the possibility of including SSP4. It seems to be difficult finding a 
clear connection between this item and SSP5 onwards. The only clue is hinted at in a 
number of cases where SSP4,4+, 4++ are put together; among these cases, a few have 
SSP5 joined (e. g. A IV 147). Other examples are MÄ182: SSP4,5,7,8,9a-12a, 20; 
MN39: SSP4,4+, 4++, 5,7-12,20; MN107: SSP4,4+, 4++, 5,7-12. If this is 
acceptable, then we have established the list up to the form: SSP4, [with or without 4+, 
4++, ] 5,7-12,18a-20a. After this, we should examine the position of SSP3. Once 
again, there is a hint from the Noble eight-fold path that indicates that the practice of 
moral conduct (as represented by samma-vaca, sammä-kammanta and samma-äjiva), 
together with the principle of the widely known teaching of the three-fold training, 
SSP3 can be placed in any position before samýýdhi without any difficulty. Hence we 
have a longer list: SSP3,4, ..., 
18a-20a. This is also supported by some instances 
where SSP3 is substituted by other expression of moral conduct, such as the four 
purifications (MÄ144,182), and the pJtimokkba fixed-sentence (DN26, MN107,108, 
etc. ). Next, we attempt to include SSP1 and 2. Throughout the Buddhist canon, we 
have encountered many times a depiction that someone, having heard the teaching 
from the Buddha, decided to go forth, practices diligently and eventually gained the 
fruit of the practice of the holy life (e. g. A 111 70). This is a common practice, that a, 
disciple commences his earnest practice after listening to profound teaching from the 
Buddha or some eminent disciples. This practice is verified by many accounts in AN, 
which enumerates numbered-lists beginning with the items such as sappurisasamseva, 
kalyanamitta, saddhammasavana, bahussuta, saddha, etc. 161 These examples provide 
us with the sense that SSP1&2 should be placed in the beginning. 
'ý" AV 23-5,40,115, etc. 
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We have now completed a simplified exercise of mapping the basic sequence for the 
SSP list. Indeed, it is not so easy to find a legitimate placing of SSP13-14,15-17 into 
the list outside SSP context. Similarly, we have weaker links for the items of SSP5,6, 
and 7. Thus it is not claimed that a definite origin of the SSP list has been 
demonstrated here. Nevertheless, as the purpose of this conjectural exercise reveals, 
there are significant implications that many possibilities can be found for the 
formation of a long list like SSP in DN2. Many reasonable links can be found because 
there are numerous different lists that have a great resemblance to the SSP list. Most 
of them have pointed toward a similar usage, addressing the principle of the three-fold 
trainings. Under this principle, many items can be placed in sequence without further 
problems. We seem to have more items referring to the same practice, rather than the 
same item being used differently in many practices. It appears that the tendency in the 
canon is: many lists, many forms; coherent and consistent. 
At this stage we would like to conclude the discussion on the formation or origin of 
the SSP list. It is clear that the long list is likely to be originated from the shorter lists, 
including many SSP-type lists and fundamental doctrines. The idea of units of 
tradition is less likely to be the case, because the accounts we found in many texts are 
coherent, and it is odd to think that the redactors have collected many originally 
individual, separate, unrelated units together and suddenly made them to form a 
meaningful list. However, it is not suggested that the longer list must, in all 
circumstances, comes from the shorter one, otherwise we will end up with the 
embarrassing situation of not knowing which one is the shortest, original list. 
Moreover, it is sometimes more plausible to consider that the shorter list was 
extracted from the longer one. Some sources seem to more accurately reflect the 
origin of the list, such as the Buddha's experience, which can be accounted for, for 
obvious reasons. On the contrary, the units of tradition do not reflect the original 
source. In addition, we are facing many different types and various lengths of list that 
are preserved in the canon at the same time. These all seem to reflect a consistent 
picture of the SSP list. This makes the stratification of the development of the list 
rather difficult. Many fundamental points need to be clarified at first if we choose to 
do the stratification. For instance, we have to find out radical differences among all 
these lists, most of which share a similar path-structure of liberation. Next, the lists 
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are scattered throughout the Nikäyas. We do not have definite evidence to prove that 
the occurrences in one collection must be earlier than the other. For instance, it is 
difficult to be sure whether the list in MN is definitely earlier than DN, or AN is later 
than others simply because it belongs to a kind of collection mainly giving lists. In 
fact two occurrences of the SSP list in AN have been given in full. In addition, we 
have to be careful about surmising the stratum of the lists merely on the basis of their 
variations. There are two basic variations, one is related to different lengths of the lists 
and the other is concerned with the adding or replacement of non-SSP items to the list. 
It is, difficult to work out whether a slight variant list such as the example in MN 107 
(pätimokkha fixed-sentence, SSP4,4+, '4++, 5,7,8,9a-12a) comes either earlier or 
later than the standard -list in MN27. 
In short, through the above discussion we could only figure out that to some extent we 
are able to find out the source for the list, but the definite origin is much more difficult 
to be ascertained. The mixture of various lists has resulted in a complicated picture. 
Other technical problems such as the redaction of each N/A are awaiting solution. As 
we-have seen previously, the SSP in DN is arranged uniformly because every text 
repeats the same list, but MN preserves more diversity. Besides, one of the most 
difficult questions arising out of this investigation is related to the style, form and 
content of the existing version of the canon and whether we can legitimately trace this 
back to the earliest time. Yet it is asserted that a coherent tendency towards all the 
usages of the SSP list is supported by the consistent presentation of the list in various 




5 SSP 1-3 
5.1 The study of SSP1 
This section examines the first SSP formula: SSP1, which begins with the phrase: 
idha XXX (name being addressed, like: mahä-raja) tathägato Joke uppajjati and 
ends with brahmacariyam pak, seti. The whole formula could be divided into three 
parts in terms of their meaning and form: 
The first reads (D I 62,24-27): 
idha malig-rýýja tatha-gato loke uppajjati, araham sammd-sambuddho vijjg- 
carana-sampanno sugato loka-vidil anuttaro purisa-damma-s5rathi satth5 deva- 
manuss5nam buddho bhagavý. 
(Herein, great king, a Tathägata arises in the world, a worthy one, perfectly 
enlightened, endowed with clear knowledge and conduct, accomplished, a knower 
of the world, unsurpassed trainer of men to be tamed, teacher of gods and men, 
enlightened and exalted. ) 
The second (D I 62,27-29): 
so imam lokam sadevakam sam9r-akam sabrahmakam sassamana-brihmanim 
pajam sadeva manussam sayam abhiririff sacchikatv, ýj pavedeti. 
(Having himself known directly and realized this world with his gods, its Mära, its 
Brahmis, its ascetics and Brahmins, and its rulers and people, he makes it known 
to others. ) 
The third (D I 62,29-32): 
so dhammam deseti gdi-kaly, ýiam majjhe kalyänam pariyosäna-kalyänam 
siFttliam sa vyan"janam, kevalaharipunnam parisuddham brahmacariyarn pakäseti. 
(He teaches the dhamma that is good in the beginning, good in the middle, and good 
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in the end, possessing meaning and phrasing; he reveals the holy life that is fully 
complete and purified. ) 
We will regard these as three separate fixed-sentences in our discussion. The first 
fixed-sentence as: `the tathýägata fixed-sentence', the second as `the sadevaka fixed- 
sentence' and the third `the ädikalyff a fixed-sentence'. The naming is based on a key 
word or the first word in the fixed-sentence. This can be considered so because they 
occur separately in various contexts in the Nikdyas/Ägamas. We shall have occasion 
to show this and its significance in more detail at a later stage of discussion. Here it 
has to be emphasised that when we do this separation, we do not assume that each of 
these three fixed-sentences exists earlier than the whole formula of SSP I. 
5.1.1 SSP1 in the SamaiMaphala-sutta- type texts 
Texts for comparison: DN2, SBV, DA20 (p71 lal- -T@Amozhou jing), 
162 JZG (, T 
Jizhiguo jing). 
The tathägata fixed-sentence 
There are four versions of the Sämanliaphala-sutta/ Srjmanyapha1a-sutra to be 
examined, in which the tathagata fixed-sentence is listed as follows: 
DN2: 
idha mahui-rýja tath5gato Joke uppajjati, araham samrng-siullbuddho vijjý7- 
Carana-sampanno sugato Joka-vldll anllttal'O pllrJsa-dalnnlil-sc? ratJli satthj deva- 
manussiTnam buddho bhagavj 
'62 We should mention again that this text is not a translation of the Srinraiiýiapha/a-selrtu, but is 
corresponding to the Ambattha-sutta. As the Chinese translation of the SfiinaI111f1ýJI78/a-sulfa, DA27 
(Shamenguo fing 7ýrTR-, ) contains only a short phrase: ('The 
Tathagata, the most true one, perfectly enlightened, arises in the world'). Since the full content of the SSP list is only seen in DÄ20, we can only apply the latter text to represent the former one. 
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SBV (230,11-13): 
iha mahiTriya sjstg" loka utpadyate (tathigato'rhan samyaksambu)'64ddhah 
vidyýýcaranasampannah sugato lokavid anuttarah purusadalnyas, §rathih ki-stj 
devamanusy, ýi,; Dm buddho bhagawýn ý 
DA20 (Tlnl, '83c)! 
90ýýýO^ft , fýTý , 1EMAO , FAT7Z ,, t-PA9fýý , A-±t - -MMP 
)WTI, , It 1 . 129 0 
165 (The expression reflects exactly the same as DN) 
JZG (T1n22,272b): 
41EW, ýATT Z A. .Äý. Lfý rýM 4,! dýý 
-L4° 167 (Same as DN2) 
Most versions have very consistent reading in this fixed-sentence except JZG, which 
does not have the word `arises'. Chinese translations adopt alternative rendering for 
three titles of the Buddha, as seen in the table below: 
graham sammäi-sambuddlla purisa-damma-sifrathi 
DA20 )? X{ - (worthy of 
offering) 
1-E' n%(know [everything] 
perfectly) 
F, }a]'(j(1 C- (trainer of men to 
be tamed) 
DA27 Y ; (most true one) (perfectly enlightened) --- 
Jizhiguo jing A--, ". (most true one) 4I*(perfectly enlightened) ý-'%ý(ýjl(trainer of path and 
dhamma) 
163 This extra word is not seen in other versions. 
'61 The bracket () occurs in SBV means the words are missing in the original manuscript, but 
supplemented by the Tibetan translation or repeated words in other places. of the manuscript. 165 `Herein the Tathiigata arises in the world, [he is ] the worthy of offering one, perfectly enlightened, 
endowed with clear knowledge and conduct, accomplished, a knower of the world, unsurpassed, trainer 
of men to be tamed, teacher of gods and men, enlightened and exalted. ' 
'6'j'it(yu3), means `together with', is probably a variation of (yu2), meaning 'in the' , or expressing the prefix sa. 
167 [, [arise] in the world, am the Tathiigata, most true one, perfectly enlightened, endowed with clear 
knowledge and conduct, accomplished, a knower of the world, unsurpassed, trainer of men to be tamed, 
teacher of gods and men, entitled the enlightened one and the blessed one. ' 
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The sadevaka fixed-sentence 
DN2: 
so imam lokarn sadevakam sam-J-rakarn sabrahmakam sassamana-brähmanim 
pajam sadeva-manussam sayam abhinriä sacchikatvä pavedeti. 
SBV: 
This fixed-sentence is missing. 
DA20 (Ti, 83c): 
-5tk ins 
JZG: 
This fixed-sentence is missing. 
There are two points drawing our attention. First of all, this fixed-sentence is not seen 
in SBV and JZG. After the tathägata fixed-sentence, they both jump to the dikalyäiia 
fixed-sentence. Several examples of this are to be found in the canonical texts. For 
instance, the Pali accounts at S 111 85, A II 33 and 147: 
yadg tath, §gato Joke uppajjati... bhagavýý. so dhaminam deseti ... . 
And the Chinese translation of Indic text such as the Jiyimenzhu lun (JYM, 
T26,406c): 
ý" 14ý=-M `, pAT7KliA -'r, ýf'ý7f. ý ýlr1 ýk , gJýjfýl11: ,3 
ýý ý fý iýNJOt ° ýýýýrM, , 'F-912ýT- ýý -( The Tathagata, .. enlightened and 
16' `Having known and realised by himself in [this world with] all devas, world-people (*/okayýrjýý or 
pajri), sanianas, Brahmins, devil(s), Män,, Brahma-lord, ' 
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exalted, arises in the world, and he teaches the dhamma. ) 
This indicates that the missing fixed-sentence in SBV and JZG is not an accident. 
Perhaps they both follow a similar source that excludes the sadevaka fixed-sentence. 
Secondly, the reading in Chinese is slightly different from the Pali version. In Pali, the 
terms from lokam to sadevamanussam are expressed in the accusative case. Whether 
they should be the objects of abhinn"J sacchikatvd or pavedeti is another issue to be 
examined later, since these words seem not to be in the accusative case in the Chinese 
translations. DA20's rendering reads: `Among all devas and the 
Brahma-lord, he having known and realized by himself. ' The expression ... 
* (in... ) 
suggests that the case ending is either a locative or genitive form. 
169 Additionally, 
DA20 does not render the verb pavedeti, it seems that the verb for the sentence 
appears later as `he teaches the dhamma. ' This is probably one reason why the 
sentence does not need the accusative, and hence makes use of the locative. One 
interesting point is that, although the Chinese reading of possibly locative case 
endings is not seen in DNs or MNs in this context, the locative form for the same 
sentence is common in the Nikdyas. In many places the sadevaka fixed-sentence 
appears in a locative ending: sadevake Joke salniirake sabrahmake sassamana- 
brähmaniya paj, 7ya sadeva-manuss, 7ya. 170 In fact, this fixed-sentence occurs no less 
frequently in the locative in the Nikdyas than it does in the accusative in SSP. The 
details of this will be listed and discussed in later section. Here it will suffice to 
indicate that the locative form is as common as the accusative, and that it is therefore 
reasonable to assume that the Chinese texts may have been affected by an original 
locative expression. 171 
The ädikalyäna fixed-sentence 
DN2: 
so dhammam deseti Wi kalyjnam majjhe kaly5nam pariyoAlna kalyänam 
169 It should be noted that this also occurs consistently in other DA texts in SSP context (e. g. DÄ23,24, 
26), as well as in MAs (e. g. W146,198). 17" D 1112,15,127,199, etc. "7' The ending of genitive is also seen in the Nikäyas, e. g. S 11185, but compare to locative form it is 
relatively rare. 
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sittham savyanjanam, kevala paripunnam parisuddham brahmacariyam pak5seti. 
SBV (230,14-16): 
so dharmaln des`ayatl, Mau kaly, §nam, madliye kaly5nam, paryavas511e 
kalyinam, svartharn, srrvyan"janam, kevalam, parlpitrnam (parlsuddham) 
paryavadJtam; brahmacaryam prasäsayati. 
DÄ20 (Ti, 83c): 
1ýýrffifl7 
172 
JZG (Ti, 272c): 
I RP (} _ý -/ýýýý ýý pýý: ý? n'ý#%y p17 173 ýLýIJnJýýý ýýq[ý%J`rý 1 ý7Q/J'Cl uRi7ý l ta 
SBV is slightly different from DN in three places. First, it reads su-artha and su- 
vyafijana instead of Pali's sa-artha and S, 7-vyanjana. DA20 reads `endowed with artha 
and vyan"jana', which agrees with DN2 as the word `endowed with' clearly indicates 
the prefix sa. JZG is a bit uncertain, it reads `i (wonderful), L. (possess of) ' which 
could be a translation of either sa or sit or both. Secondly, the term paryavadTl . ta is not 
seen in Pali. This word is synonymous with parisuddha, and is not seen in the two 
Chinese translations. Thirdly, SBV uses the verb praLsayatJrather than Pali's 
pakiseti. These two terms come from different verbal roots: pakäseti is derived from 
the causative form of the root kTs, and adding prefix pa it means `to show up, 
. illustrate, explain, make 
known, give information about' (PFD 379); whereas 
prasýýsayati derives from the root fiTs, and, with the addition of the prefix pra in 
causative, then means `to teach' (MW 695). Although they both have a similar 
meaning of `gives instruction', DA and JZG seem to have adopted pakýTseti (I;; ý, 
172 `he teaches the dhamma to people. [The dhamma he taught is] good in the beginning talk/words, 
good in the middle talk, and good in the end talk, possessing meaning and phrasing; he reveals the 
practice that is purified. ' 
a `[I] then teaches the dhamma, which is good in the beginning talk/words, good in the middle 
talk/words, and good in the end talk/words, possessing wonderful meaning and phrasing; [1] reveal the 
practice of purification. ' 
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illustrate; a14, explain. ), which agrees with DN2.174 There is one minor but interesting 
point, regarding how this fixed-sentence should be read. The commentary of DN takes 
all words from ädi kalyänam up to parisuddham as adjectives to qualify the word 
dhammam, and then reads the last phrase as brahmacariyam pak9seti, 175 while both of 
the Chinese renderings read parisuddham brahmacariyam pak, seti(ý9 i T7, p si 
t7), in which they take only parisuddham to qualify brahmacariyam. It should be 
noted that the set phrase parisuddham bralrmacariyam ('TT or iT7) is very 
common in the Againas. 
5.1.2 SSP1 in texts other than the Sänavnaphala-sutta in N/Ä 
Texts for comparison: DN3-13, MNs, MAs, ANs, etc. 
DN3-13 have all started with an unified abbreviation for SSP1, which states idha 
XXX tathägato Joke uppajjati araham sammäsambuddho ... yathij S. mannaphala- 
sutta evam vitthäratabbam. We can note that the abbreviated form of the Buddha's 
titles, expressed here in three out of ten, is frequently used by the DA (DA24,27,28, 
29), as well as other texts (S V 443,457; T2,106c). 
The content of SSP I in MNs is presented consistently with DNs, even in the 
abbreviated form. (MN 60,125=DN3-13) However, their Chinese parallels, while 
they largely agree with MN, have a slightly different presentation in the sadevaka 
fixed-sentence. For instance, in MA146 and 198 the fixed-sentence is stated as: 
it-ft , -TcTscfý ,x, iýý ý xj=ul, ---, , 7ý-Y-7E ý J` (He, in this world, [together 
with? ] deva and Mara; brahma, samana(s), Brahmin(s), even with the deva, 
human beings, ) ý ý(7 [tI , ý11`ýýRýý%ýMV: (* sayam abhinriä sacchikatvä 
upasarnpijja viharatt) ýtT5ýt,: ' pýT, ýL, VA (*khin'! TjýMý 
vusitam brahmacariyam katam karanryam n, ýparam itthatffy§tl) 
(*yath5bbirtam pajänýýtr) - 
174 It should be noted that in both Buddhist Sanskrit and Pali literature pakäseti is dominantly used in 
many texts, a glimpse of the occurrence of this term in the dictionaries could further support this. See 
PED 379; BW 346. 
175 DA 175-9. 
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Two points are to be noted: the phrase sayam abhinn. § sacchikatyg upasampajja 
viharati is longer than the standard form in DN, MN and others, and one fixed- 
sentence, which is associated with the Arhat formula, is added to MA. It should be 
mentioned that this longer form of the sadevaka fixed-sentence, with extra phrases 
and a fixed-sentence, quite commonly occurs in other contexts (see discussion in 1.3.2 
later). 
Another interesting feature is, if we compare MA's translation of the MikalyEina 
fixed-sentence to its corresponding sentence in Pali, we find a surprisingly 
straightforward word for word translation, even in a good matching order: 
I 91 if, P. 
so dhamlnam deseti JdikalyAna majjhe kalyinam parlyos5rla kalyjnam sa- attham 
ý 3Z ALZ epi iý XrT ýrl 
sa- vyanjanam, kevala paripunnam parisuddliam brahmacar"iyarn pakiseti. 
This is a common style of translation in Chinese Agamas, and it shows at least two 
implications: First, as the translated sentence does not read quite like an ordinary 
Chinese sentence (in terms of word order), it provides a foundation for a new style of 
literary impact on Classical Chinese literature. Second, this word for word style of 
translation gives us a good chance of guessing the original Indic words. 
Next, SSPI also occurs in AN in two places (A 11 208 and V 204), both of which have 
exactly the same presentation as DNs or MNs. Furthermore, a presentation in one 
Chinese parallel, JYM, a commentary on the possibly non-Dharmaguptaka version of 
the SaiAglti-sutra, gives the §dikalyä. pa fixed-sentence as: 
(p PY ý1J,.. ý ýý Pýý; . rakýsetl or rasýZSa atý q =' ý=q madhye kalYj»am, Jýarya vasjtne 
ka1yr7am)3Zar5ýc'ý(svartham, suvyanjanarn) PC-(kevalan7) fljjg(pjll'IfJUrnaI77) 
'an( parya vadýýtan7)ýtT7( brahmacaryam) 
101 
Some features from this expression show that this text follows an origin that is closely 
related to a source like SBV. 
'76 For example, it adopts the translation of su-artha and 
su-vyanjana (i) rather than sa-attha and sa-vyanjana. 
'77 Moreover, it separates 
the compound kevala paripunna as kevala (' -) and parlpirrna (ffIäf) as SBV does. 
Lastly, the term y' n seems equivalent to parya vad, to rather than parisuddha. 
5.1.3 SSP1 in non-SSP contexts in N/A 
We have seen the application of SSP I in the SSP context throughout the 
Nikiyas/Agamas. In this section the non-SSP contexts will be examined. Following 
the method of the previous sections, this examination will be carried out in two ways, 
first focussing on the whole SSP1 formula, and then on smaller units (i. e., fixed- 
sentences, set phrases) in SSP1. 
There are two cases where the complete SSP1 formulation is applied. First, it is 
incorporated in a context describing the great reputation of the Buddha. The whole 
paragraph in this context states: 
sainapo khalu bho gotamo sakya-putto sakya-kulä pabbajito XXX cärikarn 
ca. a=ino rnahatT bhikklxtsamghena saddhirp panca-mattehi bhikkhu-satehi 
XXX anuppatto XXX vihardti XXX. tam kho pana bhagavantam gotamam 
evam kalyJno kittisaddo abbhuggato. " "id pi so bhagav, § araham ... 
(the rest 
is the same as SSP1) s5dhu kho pana tathJ-rüpJnam arahatam dassanam hot! ti. 
178 
This formula appears many times in the Nikäyas/Ägamas. 179 Two fixed-sentences 
have been added before and after the SSPI to construct the whole paragraph. 
"' This is probably due to the fact that JYM has its Sarvfstiväda origin as well as the SBV. 
177 From a glimpse of BW, one can recognize that terms like svartha (BW 1492) and suvyanjana (BW 
1540) are commonly used in the Buddhist Sanskrit texts instead of sa-artha and sa-vyanjana. This may 
indicate that words have undergone changes during the process of Sanskritization. 
X78 `The ascetic Gotama of the Sakyans, who has gone forth from the Sakya clan to adopt the religious 
life, has now arrived, with a great company of the bhikkhus at XXX (a certain place), is travelling 
among XXX and staying at XXX. And concerning that Blessed Gotama a good report, has been spread 
about: This Blessed one is an Arahat, (... SSPI) And indeed it is good to see such Arahats. ' 
179 D1 87-8,111,128,150,224-5; DA22 (TI, 94b), 23(97a); M 1285,290,1155,131,141,146,164, 
111291; MA20 (TI, 445b), 132(623a), 161(685a); SV 352; A1 180,11129. Chinese are mostly 
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Compared to SSP1, there is a slightly different expression in the beginning of the 
tath igata fixed-sentence which uses iti pi so bhaga vi rather than tatb gata Joke 
uppajjati. This is an alternative presentation to express the full titles of the Buddha 
usually applied in the context of the recollection of the Buddha. 'so 
The second case for the application of SSP1 is seen in DN26 (D 111 76). It is declared 
that when the time comes when people have an eighty thousand year life span, there 
will arise in the world a Blessed one named Metteyya (metteyyo nama bliagavä Joke 
uppajjatl). He is described as being endowed with the same titles and abilities as the 
Gotama Buddha, as articulated in the SSP1. Two Chinese accounts have reported the 
same story, one has included the SSP1 (DÄ6, TI, 41c-42a) but the other has not. 
(MÄ70, Ti, 524b) 
These two examples show that the use of SSP1 is not common outside the SSP 
context. However, the following section will show from a different perspective that 
the occurrences of each individual fixed-sentence from SSPI are frequently seen in 
non-SSP contexts. 
The tathägata fixed-sentence 
In most cases this fixed-sentence occurs as an introductory sentence for the Tathägata, 
and is followed by a description of the Buddha's teaching. I list the related examples 
as follows: 
1. MN 121 (M 111 116), MA191 (Ti, 740a): 
tathägata fixed-sentence ->he resorts to a secluded resting place--> people's frequent 
visits but he does not go astray. 
2. SIV320: 
tathýägata fixed-sentence -he criticizes ten sorts of evil deeds. 
agreeing with the Pali, except an extra sentence is added at the end: 
180 Cf. M 1267, A1 168. 
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3. SV 443: 
tathEgata fixed-sentence 4 great light manifests and the Buddha teaches the 
Four Noble Truths. 
4. SV457, AV 144, SA(T2,199c): 
tathagata fixed-sentence -the dhamma and vinaya shine in the world. 
5. SIII85: 
tatMgata fixed-sentence -)he teaches the dhamma: khandhas, their origin and 
passing away. 
6. A 11 33-4: 
tath Bata fixed-sentence -he teaches the dhamma: the existing body, its origin, 
passing away and the path. 
7. Al 168: 
tath, gata fixed-sentence -the says: this is the path and the practice. 
The sadevaka fixed-sentence 
This fixed-sentence could be divided into two different parts: the set phrase of 
sadevakam ... sadevamanussam and sayam abhinn"ä saccchikatvi pavedeti. 
They are 
found in a large number of examples, and will be examined separately. 
Unlike the sadevaka set phrase in the SSP context, which appears in the accusative 
case endings, the same set phrase in non-SSP contexts occurs more commonly in the 
locative form. Although we have mentioned this in the previous discussion, I shall 
repeat the set phrase again: sadevake Joke samirake sabrahmake sassamana- 
brýlhmaniyii pa jäya sadeva-manussaya. As mentioned earlier, the set phrase sadevake 
Joke sanuirake sabrahmake sassamana-brähmaniy paj ya sadeva-rnanussýýya is 
found in-many contexts, most of them implying that in the world, the Buddha is the 
best. The following examples will serve to illustrate this: 
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1. DII 12, MIII 120, A1111-3 0: 
A Bodhisatta descends from the Tusita heaven into his mother's womb-sadevaka 
set phrase (locative)--> immeasurable light surpassing the glory of the most 
powerful devas. 
2. DII 15, M111123, AII 131: 
A Bodhisatta issues from his mother's womb, the rest same as above. 
3. D 11 127: 
sadevaka set phrase (loc. )-*no one could digest the `pig's delight' except the 
Tathägata. 
4. S 1169: 
sadevaka set phrase(loc. )4no one could eat and properly digest the sacrificial cake 
except the Tathägata or his disciple. 
5. D 11 199: 
sadevaka set phrase(loc. )->no place where the Tathägata will for an eighth time 
discard the relics. 
6. D 11113 5: (two examples) 
sadevaka set phrase(loc. )-whatever is seen or achieved by the people, all that has 
been fully understood by the Tathägata. 
sadevaka set phrase' 81- the Tathägata is unvanquished conqueror, the seer and 
ruler of all. 
7. M 185,109,143; S 1160, V 109,119; AV 50: 
sadevaka set phrase(1oc. )->no one can answer a (certain, question) except the 
Tathlgata. 
8. S1139, AII20: 
""Note that the case ending for the phrase in this instance is in genitive: sadvva, kcassa lokassa... 
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sadevaka set phrase(loc. )-ino ascetic or Brahmin more perfect in virtue, 
concentration, wisdom, liberation and the knowledge and vision of liberation than 
the Buddha. 
9. S 1207,214: 
sadevaka set phrase(loc. )*no one could drive the Buddha insane. 
10. SV 435: 
sadevaka set phrase(loc. )-the Tathdgata is Noble. 
11. A 111 346: 
sadevaka set phrase(1oc. )->one who commits no enormity in deed, word or 
thought is a näga. 
12. AIV173: 
saclevaka set phrase(loc. )-no one whom the Buddha should salute, rise up for or 
offer a seat. 
13. Others: S 11170; 111 28,31; A IV 56. 
From this not small number of cases, it can be seen that the sadevaka set phrase is an 
independent set phrase, which does not require the form of the sadevaka fixed- 
sentence, and hence has no fixed connection with SSPI. It should be repeated here 
that its numerous occurrences might explain why some texts have been affected and 
take this form into their expression of SSPI formula. 
Next we move to examine the second set phrase. This phrase is seen in two forms: 
sayam abhifl ä sacchikatvýä pavedetilpavedenti (abbreviated as s. a. s. p. ) and sayam 
abhillna sacchikaty, ý upasampajja viharati (abbreviated as s. a. s. u. v. ). It is quite 
obvious that the only difference between them is the last phrase (pavedeti/pavedenti 
and upasampajja viharah), and we will try to see whether this difference could affect 
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their applications in different contexts. ' 82 On the whole, the set phrase occurs 
independently only in a few cases, 183 most being connected with other set phrases: 
1. ye imanca lokam parafica lokam + (s. a. s. p. ), lsa 
2. isav, §nam khayj anisavam cetovimuttim panffvimuttim 'dittheva dhamme + 
(S. a. S. U. V. ), 
185 
3. na cirass' eva yass' atth, §ya kulaputff sammad eva agaasmg anägjl7yam 
pabbajanti tad anUttaram brahmacariyapariyos5nam dittheva dliamme sayam 
+(s. a. s. u. v. ) (with or without: ) khinijiti, vusitam brahmacariyam katam 
karanlyam näparam itthattayäti abbhanri;? si, g, "nataro ca kho pan' ýýyasmj 
arahatam ahositi. ' 86 
4. samkilesikä dahmm-ff paliryissanti, vod, §niyýý dhammJ- abhivaddhissanti, 
pannaparipitrim vepullattanca dittheva dhamme + (s. n. s. u. v. )187 
5. pancannam dharnm, §nam sayam abhiriff. § sacchikatvg viplkarn pavedemi. 188 
6. sjmannatthan ca brahmanriatthari ca dittheva dhamme +(s. a. s. u. v. ). 189 
182 In several occasions these two presentations are put together: at M 1164-6,240,1193 and 212, the 
Buddha said to Ähra Kaläma that `the dhamma that I declare I enter upon and abide in by realizing for 
myself with direct knowledge is the dhamma that you enter upon and abide in by realizing for yourself 
with direct knowledge. ' (iti yäham dhammam sayam ablVil'A sacchik rtvf upasampý jja pa vedemi 
tam tvam dhan in sayam abhimiä sachhikatvä upasampajja viharasi) 
183 D 1212: tiii kbo imäni pätihäriyäni mayä sayam abhinnä sachhikat vä pa veditänr, 
M 13 89, A 1123 0-8: cattär' imäni kammänimayä sayam abhifzfi sachhikatväpaveditänr, 
A 11176: cattär' imäni brähmanassacifni mayä sayam abhinfä sachhikat vä pa veditäni; 
A IV 36: imäni'satta niddasavatthi7ninayä sayam abhinnä sachhikatv, 17 paved/tan!. 
184 D 155,111265,287; M 1287,401,515,11122,52,72; S 111206, IV 348,352,355; A 1269,271, IV 
228, V 265,284-96. 
185 D1 156,9 2 ,252,11178,167-71,1171,102,107,132,281; M1 35,71,74,76,289,291,357,367, 
482,490; 1122, III 12,99,103,275,277; S 11214,222, V 203,220,257,266,271,275,281,284,289, 
306,356,376,378,406; Al 107, '123,220,232,236,246,256,273,291,112,23,36,87,90,1'46,214, 
111 19,29,83,114,119,131,134,142,262,281,300, IV 13,83,119,140,145,314,400,422, V 10,24, 
36,69,133,200,340. 
196 D 1177,2 03,1 11 53,11155; M 140,172,177,392,477-9,513,1161,96,103,123,146,111 127; SI 
140,1 61,171,1122,278,284,11136,50,74,1V 38,64,76,302, V 144,166,188; A1 50,282,11 249, 
111 70,217,376,399, IV 77,235,302. 
187 D1 196. 
188 M 11 199. Note that this example'shows that five dhammas (sacca, lapa, bra/lrnacarlya, tjjhena, 
caga) are the objects of sayam abhin"n"ä sacchikatvä, whereas vipäka is the object of pavcdemi. This 
may help us to read the sentence and give a punctuation between the sayam abhinnri sacchikal vii and 
the pavederni. 
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7. sattahi dharnmehi samannýýgato na cirass' eva catasso patisambhidj + 
(s. a. s. u. v. ). 190 
The above examples again show that the sayaln abhifi set phrase is independently 
used in two ways, both of which have no definite relationship at all with SSP I. It is, 
however, worth mentioning that example 3 has the set phrase sayam abhififi 
saccchikatvä upasampajja viharati coming together with the khrnä fixed- sentence. 
This is a good piece of evidence to explain why some MA texts adopted the same 
expression in their formula of SSP1. 
The ädlkalyäna-fixed-sentence 
This fixed-sentence is applied in most cases to describe the dhamrna, as stated at D II 
46: 
Monks, teach the dhamma that is lovely in the beginning, ..., and 
display the 
holy life fiilly complete and purified. (desetha bhikkhave dhammam 
ädikalynam ... 
brahlnacariyam pakäsetha)191 
It is also seen in a particular passage in many places: 
bhikkhu bahussuto hoti suta-dharo suta-sannicayo. ye to dhammä ädikalyänä 
majjhe-kalA'j pariyosäna kalyänä sdtthj savyan"jan, §192 kevala paripttnnam 
parisuddham brahmacariyam abhivadanti, tathärirpassa dhammä bahussutä 
honti dhati vacasä paricitä manasänupekkhitä ditthiya suppatl vlddha. 193 
Note that the last verb in the fixed-sentence, abhivadanti(proclaim, declare), is 
different from SSPI's pakäseti. In addition, since the set phrase dhamm. ädikalynä 
189 Cf. S 11 15,45,129,176,237(eleven nid,, nas, their arising, passing away and, the path); III 160,192 
(five khandhas); IV 234 (three vedanas); V 195 (five indriyas); 206 (six indriyas); 432 (Four Noble 
Truths); A1 259-60 (loka). 
19" A IV 32-3. 
`j MM ore examples are seen at M III 280; S 1105,121, IV 315-7; A 1130,111381, IV'361. 
z In some manuscripts sntth5 savyaijanä is read as sittham savyanjanam. 19' D Ill 267,285; M 1213,356, [II 11; A [123, Ill 113,120,135,152,155,262, IV 6,152, V 23,71, 
80,90,163,198,3387,341. 
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majjhe-kaly5ppariyosäna-kalyanä sätthä savyan"janä is expressed in a plural case, 
and kevala paripunnarn parisuddham brahrnacariyam is read in accusative singular 
form, along with the use of the relative pronoun ye and demonstrative pronoun te, we 
are led to read the fixed-sentence in two clauses: Relative clause: `The dhammas 
which are good in the beginning, good in the middle, good in the end, possessing 
meaning and phrasing. ' Main clause: `They (these dhammas) affirm (abhivadantr) the 
holy life which is frilly complete and purified. ' This reading suggests that we can 
make a distinction between savyanjana and kevala paripunna, the adjectives 
qualifying the former referring to the dhamma, and those qualifying the latter to 
brahmacariya, which is the object of the verb abhivadanti. This may in turn give us a 
hint how to read the ädikalyäna fixed-sentence in SSPI where the punctuation is 
different from the reading in DA. 
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5.1.4 Further discussion 
Interestingly, it is not at all clear how many beings are included in the meaning of the 
sadevaka fixed-sentence. Although Pali and Chinese texts have both provided lists, 
the exact reference for some members is unclear. For example, we do not know what 
the definitions of the sadevaka and paj, 77 are. In the commentary several explanations 
for the group of beings are offered. According to the commentary of DN (DA 174-5), 
there are at least three types of explanation: 
First explanation 
sadevaka = panca-kdmJvacara-deva 
(Five sense-sphere heavens) 
loka = satta-loka + okäsa-loka samäraka = chattha kämilvacara-deva 
(Sixth sense-sphere heaven) 
sabrahmaka = brahmakäyikadi-brahma 
(Bralunas beginning with brahma's retinue) 
sassamanab-, -; V5t2mpi = sinassa paccatthika paccamitta samana- 
brähmaaa (Recluses and Brahmins who 
paja = satta-loka are hostile and opposed to the Buddha's teachings) 
sadevamanussa = sammuti-deva-avesesa-manussa 




sadevaka = arüpa-avacara-loka 
samiraka = cha-käm5vacara-deva-loka 
sabrahmaka = riýpi-brahma-loka 
p, j, 7 = sassarnanabnJ7hmani 
manussa-loka or 
avasesa-sabba- sadevamanussa = catu p, 7risg, sammuti-deva and 
satta-loka human beings 
Third explanation 
tibliava, loka = sadevaka, samgraka, sabr"ahmaka. 
sabbe satte, 
tc dliiituka pajj = sassama»abrRimalri, sadevamanussa 
panca dvi padä 
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From the above interpretations, we get the impression that the commentary sometimes 
relates the fixed-sentence to a narrow sense that this group of heavens and human 
beings, (e. g., first and second explanation) but sometimes it points to a wider sense 
embracing all sentient beings. (e. g., third explanation) This latter sense is applicable 
in the A bhidhamma literature because at that period the entire framework and 
definition of the Buddhist cosmology had been well organized. However, this is 
probably not the case for Nikäyas/Ägamas as the idea of cosmology was not depicted 
in a very systematic way in the early Buddhist texts. 194 
In fact, we may find some hints in the Niklyas/Agamas by looking at the similar 
expression of how the pair division of deva and mantissa is mentioned. 195 One 
particular example is seen in the explanation of the term attha paris5 (JU T-,, or 
196 group of eight individuals) . In this category, two kinds of beings are mentioned: 
Mantissa = kliatt7ya, brahmana, gahapati, samana. 
Deva = cattunmah§rajlka, ffvatimsa, mýýra, brahlna. 
J`=VUTU , -W-15 r9 l Aýg ifff , r9 ° 
T=ýR : -E /fýE 5ý , 'I7Jf UT/=-I--Tc, 
It is also worth mentioning that a similar group of beings is seen in the Sägathi - vagga 
of the Samyutta Nikaya and SA, where ten kinds of beings are collected together 
(Pali: devat, , 
devaputta, kosala, me? ra, bhikkhuni brahma, bl-, 11 vaf gisa-thera, 
yakkha sakka; Chinese: 1 Lfr ,m 9F, ºJ mU, '%r I'9 ,1t. EcliJ ,iC 
kjrc, Z). If we examine the context of SSP1 in more detail, we could 
sum up by saying that devas and human beings are the main concern for the texts, 
simply because these two groups of individuals are the most important audiences the 
Buddha aims to teach after his realization. This is highly supported by the fact that the 
Buddha is referred to as `the teacher of the devas and human beings' (satthft 
devamanctss, narn). And we could assume that the sense in SSPI follows this, 
19" Gethin 1998,115. 
195 PED 330, s. v. devamartussa, devamanussa/oka. 
196 D If 109; T1,192a; D 111 260; MI 72; A IV 307; T2,754c. 
1.11. 
5.2 The study of SSP2 
5.2.1 SSP2 in the Sama0aphala-sutta-type texts 
Explanatory, note: From this section onwards, we will list only the original texts, and 
provide an English translation in the footnote rather than in the main text. The English 
translation of SBV is left out because it can be easily read by comparison to the Pali 
text. 
DN2 (D 162,33-63,18): 
(1) tarn dhammain sunäti gahapati vä gahapati putto vä annatarasmim vä kule 
paccäjäto. so tam dhammam sutvä tathägate saddham patilabhati. 
(2) so tena saddhäpatiläbhena samannägato iti patisamcikkliati: sambäd. 'ro 
gharäväso rajo patho, abbhokäso pabbajjä. na idam sukaram agäram 
ajjhävasatä ekanta paripurmam ekantaparisuddham sariklra Iikhitam 
brahmacariyam caritum. yan nunälram kesa-rnassum ohäretvä käsäyäni 
vattlräni acchädetvä agärasmä anagäriyam pabbajeyyan ti. " so aparena 
samayena appam vä bhoga-kkhandham pahäya mahantam vä bhoga- 
kklrandham pahäya, appam va nätiparivattam pahäya mahantam vä näti- 
parivattam pahäya, kesa-massum ohäretvä käsäyäni vatthäni acchädetvä 
agärasmä anagäriyam pabbajati. 
(3) evam pabbajito samäno patrmokkha-samvarasamvuto viharati äcära-göcara- 
sampanno Nlumattesu vajjesu bhaya-dassävi samädäya sikkhati sikkhäpadesu 
käya-kamma-vaci kammena samannägato kusalena parisuddhäjivo 
sila-sampanno indriyesu gutta-dväro satisampajannena samannägato 
santcrttho. 197 
197(1) A householder, or a householder's son, or one born into some other family, hears the dhamma. 
Having heard the dhamma, he gains faith in the Tathägata. 
(2) Endowed with such faith, he reflects: `The household life is crowded, a path of dust. Going forth 
is like the open air. It is not easy for one dwelling at home to lead the perfectly complete, 
perfectly purified holy life, bright as a polished conch. Let me then shave off my hair and beard, 
put on saffron robes, and go forth from the household life into homelessness. After sometime he 
abandons his accumulation of wealth, be it large or small; he abandons his circle of relatives, be 
it large or small; he shaves off his hair and beard, puts on saffron robes, and goes forth from the. 
household life into homelessness. ' 
(3) When he has thus gone forth, he lives restraint by the restraint of the pntimokkha, possessed of 
proper behaviour and resort. Having taken up the rules of training, he trains himself in them, 
seeing danger in the slightest faults. He comes to be endowed with wholesome bodily and verbal 
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SBV (230,16-232,7): 
(1) tam dharrnam srnoti grhapatir vä grhapatiputro v, §; sa tam dllarmam srutyi 
sastull trisu sthinesu (vi)suddllim samanvesate, yaduta lobha-dlrarnla, 
dvesadharme, mohadllarme; kim nv asty (asy), §yusrnatah sa lobhah aprahinah, 
aparijni-tali, (anirodllitah), av: -Jntlkrtall, yena (a long passage) ... athatra 
R. §ra va tim sraddh. §m a bhinivedaya ti; 
(2)sraddliäjýtah idam pratisamsiksate; sambco grllavgsab; rajas am avasall; 
abhyavakisam ca pr"avrajy5; tad idarn na (su)karam g111ind agaram 
adhy5vasatc ek5ntasarinkhalikhitam, y5vajjivarn, kevalaln, paripirrnam, 
parisuddham, paryavadcýtam, brallmacaryam caritum; yannv allarn 
kesasmasrcrny avat, §rya, k4Jy5ni vastriury 5cchädya, samyag eva 
sraddhayJ aggrc7d anagTrik. §m pravrajeyam; sa idarn pratisarikhy,; Tya prabhirtam 
v, § (alpam vj) dhanaskandham prah5ya, prabhirtam vi alpam wi 
jn"cýtiparivartitam prahc-ya, kesasmasrirny avatirya, kJsJyijni vastrcny 5cchjdya, 
samyag eva sraddllay5 ag5r5d anag5rihim pravrajati; 
(3 )sa evam pra vrajita11 san sila varl vlharatr pratllnoksasam varasam vrtall, 
5c5ragocarasapannah, anum. Rresv avadyesu bhayadarsi, samidripayati, siksate 
siks5padesu; 
DA20 (Ti, 83c): 
(I) ý; -ý L- ±TR--. MA ' NM ITiA59Rpý-Vff: l'614, ° 
(2) L4 TM , LN r7T'F: ýý : R-7Eý 'X Týr'! ý Jtiý5 
ýýºJfs'J;: ýýý ' Aý=ýýý ' ýýfºý ý° ýýzii^ý`ýGý t' ýýýýýJ r` ' ýiýýý/iý ' (ýIJ1ýý : 1c 
(3) ý4 ffi 9J`IýJýt 9fGýý ýý)+'T7" 1 198 
action, his livelihood is purified, and he is possessed of moral discipline. He guards the doors of 
his sense faculties, is endowed with mindfulness and clear comprehension, and is content. 198 (1)When a householder, or a householder's son, or one born into some other clan, hears 
the right dhamma. [Having heard the dhamma, ] he gains confidence. (2) Endowed with the mind of 
confidence, he reflects: `I am dwelling at home, tied by my wife and children; I cannot get the 
purification and purely practice the holy life. Now I would rather shave off my hair and beard, put on 
three dharma-robes, and go forth from the household life to practise the path. After sometime he 
abandons his family and wealth, abandons his circle of relatives, shaves off his hair and beard, puts on 
three dharma-robes, and goes forth from the household life to practise the path, (3) I-Ie acts as the gone forth persons, who have abandoned luxuries, and endowed with moral conduct. 
JZG (T I, 272c): 
(1) g-iý4t-At " e-: j- ,' t^' ° 
AXIA- all ° iL1ýýý eWý; ° A-r-rfireT7 ° -; Eä 
ýeim P9ý ýiM ' -Fýýý ýýpAe , LMÄWAL9 #äfflýýM5 ° 
ÜMMPIEA-fb, ° 
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The context of SSP2 can be divided into three parts: (1) the introductory sentence, (2) 
the main formulation and (3) the closing sentence. The first part introduces the 
gaining of confidence in the Tathägata as a result of hearing his teaching, of which I 
call the saddha fixed-sentence. The second indicates the result of such confidence as 
establishing one's determination to become a homelessness practitioner or a monk. It 
has a long description on this concept, which can be divided into two sentences: one 
starts from saddhäpatiläbhena to pabbajeyyan ti, another begins with so aparena 
samayena and goes down to pabbajati The former is named pabbajati fixed-sentence 
and the latter bhoga kkliandham fixed-sentence. Further verification for this 
separation could be found in our discussion in section 2.3. The third part of SSPI 
relates the characteristics of the life of a monk. It is also possible to separate this part 
into two fixed-sentences: evaip pabbajito ... _sikkhati 
sikkUpadesu is the pRimokkha 
fixed-sentence, the rest (kýäya-kamma-vacs-kammena ... santuttho) 
is the parisuddha 
fixed-sentence, and this could be seen as a connective sentence between SSP2 and 3. 
The evidence for the separation of the pätimokkha and parisuddha fixed-sentences 
should be obvious in our later discussion. 
19` (l)When a senior householder or his son, having heard the teaching from the Buddha, he gains 
confidence and benefit in the dharma-vinaya and the Tathägata. (2) Seeing himself the great benefit in 
the Buddha-dharma, he gains the dharma acceptance. He reflects: `The household life is like being 
restricted by the dust, going forth is free of obstruction. ' He then concentrates his mind on abandoning 
the pleasures of sensual desire, devoting all his life to the practice of purification. He reflects: `Let me 
abandon my family, wealth and relatives shave off my hair and beard, put on saffron robes. ' Out of 
confidence he goes forth from home and follows the path, abandons what were pleasurable [to him 
before] and establishes his determination. (3) He practices the bhikkhu's precepts, which has 250 rules; 
he does not break the prohibition of the path, and lives restraint by the dharma. His behaviour and 
etiquette follow proper manners, and he sweeps up all possession; with respect and cautious, he 
practices the right precepts wholeheartedly and equally. 
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Below are the differences seen in different versions of texts regarding the first part 
(saddhä fixed-sentence): 
1. There are three types of lay persons who listened to the Buddha's teaching 
mentioned in DN2 and DA20: gahapati, gahapati putto and annatarasmim lode 
paccäjäto, while SBV and JZG omit the last. 
2. DN2 mentions that the listener gained confidence in the Tath, 71gata, whereas SBV 
says it (note that SBV uses visuddhim here rather than sraddhäm) was gained in the 
`three places of the Teacher' (sastu i trisu sthänesu). After this expression, SBV has 
a very long passage, which is totally absent in other versions. The passage is too long 
(see the footnote)200 to be included here, but its main point is to repeatedly explain the 
abandonment of the three defilements (lobha, dvesa and moha). Because it is not easy 
to get a straightforward connection between this extra passage and our main sentence 
(saddhä fixed-sentence), hence it can best be considered as an expansion taken from 
somewhere else, although no similar passage has so far been found in other Buddhist 
literature. 
3. DA20 does not explicitly state in whom the confidence was gained. JZG tells us 
that it is obtained in `the dharma-vinaya and the Tathdgata. This specific description 
is also seen in one MA text (MAI 46). 
In the second part, several points are also interesting: 
1. SBV uses different wording to express the gaining of confidence: äkäravatimzoi 
sraddhäm abhinivedayati; sraddhäjätah where DN2 is simply using 
saddhiipatilribhena samannägato. DA follows DN2, and JZG has a rather distinctive 
200 khn nv asty (asy)5yusmatah sa /obhah aprahinab, apc71'iinr? tah. wlirodhitajj) aväntikrta4yena 
(lobbennäbhibhü)tah paryättacitto' Tanaka eva san ianako' snifti valet j7 pas aka eva san pas ako'. 
smlti vadet)" parän ya tathfi tatha pratipädayet, yat tesanl syet dlrhharalJilnn anarth iya ahll ya 
duhkb yt ahosvin nasty ... 
(the previous underlined sentence is repeated here); tasyaivam 
bha vati: nasty ... ; tat 
kasya hetob? to by asyiyusmatah k,, yasamskär"ih, vriksamskriz ih, 
manahsamskäriib alubdhasya; ayam ca esa dharmam bhrisate samksiptena vii vistarena v5; stinto' 
sya dharmah, pranitah, gambhiro, gambhirffvabhäsah, durdiSah, duranubodhall, atalkyah, 
atarkyävacalah, silksmanipunapanditavijnavedaniyah; sa clin=iyusmat, ' na sukarain fijY ttnt[, 
yathäpitad ekfntalubdhena; alubdho' yarn ayusmän; niiyani fiyusmrin /ubdhall; yadri cainnan asrnin 
prathanic lobhadharme visuddhim samanupasyati; atbainan] uttare simianvsate; dvitiye 
dvesadharme; trtlye mohadharme; ... 
(the whole passage appears again for the expression of 
mohah). 
'01 This term has several meaning: having a form, cause, well-formed, embodied. Cf. PED 93. 
sentence: `seeing himself in the Buddha-dharma, there are great benefits, he then 
gains the "acceptance of dharma" and thus reflects ... 
'. The word `great benefits' (t 
ý1) might be the translation of saddhä, although there may be some other 
explanation, 202 and the `acceptance of dharma' (i ) is strange because it is usually a 
technical term for dharma ksänti in Abhidharma literature. 203 Perhaps the phrase 
carries a different meaning in JZG. 
2. In the description of `home life', DN2, SBV and JZG all have a very similar set 
phrase (sambädho rajo patho), but DÄ20 replaces it. by the phrase `the wife and son 
are the bondage of home life'. 
3. In the middle of the passage about `homeless life', we can see that several terms 
are used to describe the brahmacarya/brahmacarlya. DN2 uses: ekanta parlpunnam 
ekantaparisuddham sabkha-likhitam, and SBV has two more terms: yävajjiva and 
paryavadäta. Note that the first term, y, vajjfva (; -111 all his life), appears 
commonly in several Chinese versions. DA and JZG do not have these adjectives that 
qualify brahmacarya apart from using the term parisuddliam and ekanta paripunnam. 
It might be interesting to recall here that the description in SSP2 supports our reading 
in the SSP1 on the ädikalyäna fixed-sentence, which refers paripunnam and 
parisuddham to the brahmacaryam. 
4. In the next sentence, SBV has mentioned samyag eva sraddhay, in the set phrase 
of `going forth' in which DN2, DA20 have not. JZG has a specific sentence in this 
context: `he then concentrates his mind on abandoning the sensual pleasures, devoting 
all his life to the practice of purification. '(IF-A L, trf : 3ýÄ *rpj T7). 
5. In the following sentence (bhogakkhandhaln fixed-sentence) regarding the 
abandonment of possessions, etc., SBV uses words which are slightly different from 
DN2: prabhiitam vs. mahantam; dhanaskandham vs. bhoga kkhandham. DA follows 
DN2 apart from missing the description of appam and mahantam. Following this-is 
the repetition of the `going forth' set phrase, and it is worth noting that here JZG has a 
phrase which is closer to SBV's expression of samyag cva kaddhayä: `out of 
confidence he goes forth from home and follows the path. '(L; (*( ffi ) 
204 
202 If we compare it to SBV's karavatim, which is referred to the meaning of `cause, grounded', then 
great benefits could be an interpretation for the `cause' of gaining confidence. 03 Cf. BW, s. v. 204 The original phrase is difficult to read unless we rearrange the order of some words: change L; C 7Ä 
li: gi! rj to This similar expression can also be found in other place: r 2Tä $i (TI, 
657a). 
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In the last part, several points can be discussed together: 
The parisuddha fixed-sentence in DN2 is not seen in any other versions, and some of 
its content pre-describes the SSP items which will be mentioned in the following 
formulas (SSP3,4,5,6). The unique appearance of the parisuddha fixed-sentence 
shows that DN2 has its own specific arrangement. 
The pätimokklia fixed-sentence is not only part of SSP2, but acts as a common fixed- 
sentence in the context of sila in the canon, we will return to this shortly. SBV follows 
DN2 in the pätimokkha fixed-sentence almost word for word, apart from an extra 
phrase: san sflaw7n. The highly consistent expression for the sentence indicates that 
this is a very popular sentence in early Buddhist texts. 
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DÄ is different from DN2 in terms of not expressing the pätimokkha fixed-sentence 
in fill: `He acts as the gone forth persons, who have abandoned luxuries, and 
endowed with moral conduct. ' (V. W*),, r Tgg'[5ff , K! -A f7) Note that the last phrase 
(endowed with moral conduct) is the same expression of san silavän in SBV. JZG 
has the pätimoklcha fixed-sentence, but is presented in an interpreted way. For 
instance, pätimokkha-samvarasamvtrto is explained as `he practices the bhikkhie's 
precepts, [which contain] two hundred and fifty [rules]206, and he does not break the 
prohibition of path. ' Some phrases seem to be additions, such as: `his behaviour and 
etiquette follow good manners'(T7± i5' FY, --R, &) and `wholeheartedly, equally. '(- 
205 By collecting many of these fixed type, consistent sentences from SSP we could go even further to 
speculate that they could be part of our proposal of what constitutes the content of `cihainina' in the 
early time. 
206 The number of 250 is taken by Meisig as a sign of label for the Dharniaguptaka tradition. However, 
250 might be just a collective number; because other traditions have very similar number of such rules. 
According to Yinshun (1971,78-81), at least six types of p,, tlmokkiia-suttn/prr7timvksr, -sCtha , are seen in different traditions, each of which contains different number of rules for the bhikkhu: 
Theravida: 227, Mahäisanbhika: 218, M, 71119, saka: 251, Dharniaguptaka: 250, Sarviislivtida: 263 (Jin 
edition), 257 (Dunhuang ed. ), 249 (Tang ed. ), 258 (Tibetan & Sanskrit eds. ), KifSyaplya: 246. 
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5.2.2 SSP2 in texts other than the Samannaphala-sutta in N/A 
In this section, we will simply list the related occurrences found in the Niklyas and 
Agamas, and discuss any points of interest. Chinese texts are not provided an English 
translation as they mostly follow the DÄ20, but important phrases will be translated in 
the discussion. 
DN3-13 = DN2, DN3-12: abbreviation, DN13: full form. 
DA22 T1,96b-c): 
9RE%ýý 
W^ý' 9ý3ý ' 5MMGAT 
' 
P/ýVMU 
The expression in DÄ22 is interesting in the following way: it does not follow 
DA20's wording, although it occurs as the next but one text. For instance, it uses 
R(`householder, or a householder's son') rather than DA20's J-f - 
and the missing of ZY one born into other family'). Others like ,L rJ fl 
instead of WTA 'L, ' riff ( `Endowed with such faith, he reflects'); nRffith z 
'i#(`he recites the bhikkhu's full ordination rules')vs. A. üf)fýT7 ('endowed with 
morality practice'); being a householder is as difficult as 'handcuffs'(fi-i This 
phenomenon is interesting because it indicates that the translator(s) are sometimes not 
repeating the same wording for what one would assume is the same Indic passage, 
even though both texts are in the same collection (i. e. DA). This style of translation, 
which is presented on the basis of changing words, is also apparent in some of the 
examples. below. 
For instance, SSP2 is summarised by DA23 (Ti, 100c) as: 
ýlli^T1rýFýTr1Gi (Someone is going forth from the 
household life for the practice of Buddha's dharma, he possesses all such qualities) 
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And DA28 (Ti, 11Oa): 
(Someone is going forth from the household life for 
the practice of the Buddha's dharnaa) 
And DA24 (Ti, 102a) uses a füll form: 
g-lEPýrSZ , ý^ýfllTÄ ° WÄL, ' ýs^rPWT? O, r; 9z ° ýýr± 
ý 5,. ýýý 
This text has a similar expression to DA22, but it uses alternative words in the 
translation, such as: j-t*p (bound by hook and lock), Aj (endowed with all 
good qualities). 
DA25,26,27 and 29: the formula is not seen. 
MN27,38,51,101,112: the first two parts are completely the same as DN2, but the 
last section is replaced by: so evam pabbajito sam, ýno bhikkliiinam 
sikklhäsäjl vasam5ýpann o. 
MN53,125: they do not begin with SSP1 and 2, but start from the formulation of 
silasampanna. The content of this formulation is exactly the same as the piitimokkha 
fixed-sentence. 
MN60,76,79: the formula is lost in abbreviation. 
MA146 (Ti, 657a): 
HE 
(2)TIýC%-Tý, V PF1ý*: -i pzyýýTý 
AýmR Ti' ý 14. MI 
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' eýJýýý; ýýýl@ ' ýe" °> -X-r. . 929- °' JA- 
-rý 
MAI 46 is a parallel of MN27, but it follows the expression closer to DN2. This could 
be partly verified from the fact that it contains part (3) whereas most NINs do not. 
There are other features to show that MA differs from the others. For instance, its 
wording is more comprehensive than DAs and JZG, as it has precise translation for 
most words which could be found in DN's formulation. The picture becomes even 
complicated if the following differences are noted: MA does not have terms 
equivalent to anriatarasmim kale paccäjäto, which occur in SBV and JZG. In part (1) 
it mentions `gaining confidence in the right dharma, vinaya and the Tathägata' (T 
fl: `#tqýý , r), which is similar to JZG. In part (2) the simile `locked by the lock' 
flýhq() is similar to the expression of DA22 and DÄ24. In part (3), it has extra 
wording of `he ordained as a bhikkhu, and practices the essential precepts' x 
which is again, similar to JZG. Additionally, a similar reading of the SSP2 
in both MA146 and SBV is seen in the later treatises. 207 
207 For instance, JYM(T26,406c) reads: 
üý; ä=ý ýýýýiAE T'ýýý ýßpa r 
ýýýýýiIii , 
%irEJMM 
° ýý9129113 ° ; ke*g IN 
ýBLýITý ýrý'týM K'ý' ý*ý W, ýýý 9tE ° 
01, TiLý, 9lýd 997 5ge ' ME-Wke ° MEX-AV 
° ýW*E ,,, eaýJpfr'rr ,, ý^iurkýJý , r*J% 
Additionally, Srbh (S)(Sli 8-7) and Srbh (C) (T30,397a): 
Kirsa/o dharmacchandah katamah? yathjpihaikalyas tathagatasya v,?, tathýzgatasrJvakasya výTntikýTd 
dharmam srutvi sraddh5m pratilabhate. sa täm pratilabhya idam samsiksate, sarnbidho grhävfso 
rajas rim a wisah, fbhya vakisam pra vrajya yan nv aham sarvam kalatra vargam, 
dlranacUýringahiranyam cotsrjya svrik/iyrite dharlnavinaye samyag eviiglrgd an5gärikfm pravrajeyam 
pravrrjya ca pra[ipatty5 sampädayeyam iti. ya evam utpannas chandah kusalesu dharmesv, ayam 
ucyalc kusalo dharmacchandah. 
? ýýF7ýtýý- , pýýýýº7ýh r 
1$90 UK , ýKAr-R= ° Mýý ý ýýý-ýTJýý " ýý ýý ýý ý t>^ ý 
6*R'rý ýffi3EE ' MNrýIE-ff -11419A *PQA 
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MÄ208,198: lost in abbreviation. 
MAI9: the parallel of MN101, and it does not have SSP2. 
MAI 87 (Ti, 734a): 
-M! ýýýýý1Ir-. t ` gA 'ýCCý1ý; '. ý- I-nl- 
MFrkJc: AýW ° MER Rýi: ý. z 
(the rest same as MÄ146) 
JN1 45131; 6, ý ° 
This text is a parallel of MN 112. However, it has one important variation which 
makes it different from MN in that its formulation of SSP2 does not start from part (1), 
but begins with another fixed-sentence: M04 , i(jt- , Vllý ,r, : ýF, x; 11 
ISM', MZg ft l*° RK !J ,E' r11 f M... 
' (Before I have gone 
forth and being a recluse, I have disliked the birth, ageing, death, grief, of sorrow, 
lamentation, pain and despair. I wish to cut off this whole mass of suffering. Having 
disliked, I consider thus:... ). A similar expression to this fixed-sentence occurs many 
times in the Nikdyas/Agamas. 208 This example also suggests that the reason why we 
could separate part (1) of the SSP2 from part (2) is because part (1) could be replaced 
by other sentence. 
A 11208, V 204 = MN27. 
pravrajyä katamg? yf tam eva kusalam dGarmacchandam adbipatim krtvrt jnapticaturt/icna 
vgkkarmani7, upasampat kusalaih 9i/asamýTda/Iar1] va-, ryam ucyate pravr, 7jy, '7. 
A' Y%; ýý T: ,R 
ýýý 
s11asai]IVara%1 katanlall? sa tathfipravrrfitll%1 Sl%? Villl Vi%lflrtltl, prf1t1l11ofCpsa111VFlrtlsflnlvrtaýl, 
ficýr"abocarasampa11t1a12, ailulnRresv avadyesu bhayadarsanlfidfiya s`iksate siksfipa(icsu, ayanl 
ucyate sila-san] varah. 
a -1c'rKffi ? ýýTýxýQýlL, ýýý ý(ýnýk ý ýýAýiýýtäfxhJJýt=1=(ýk ý ýfJýº? iJrrýfý'ý i iTJfý'lýwý ý Ii; ýýýýJý 
I-V 119 Pr; -P 5: 11= U-1 z, z- 
208 M 1460,192,200; AI 147,11 123; S 11193. T1,221b, 552b, 589a, 647a, 671a, 733a, 776a; 1'2 303a, 
418a. 
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5.2.3-SSP2 in non-SSP contexts in N/Ä 
SSP2 is only seen in MN once at M III 32(MN112). In this account the expression of 
SSP2 follows MN27 (in the absence of the pätimokklia fixed-sentence), which is 
209 slightly different from DN. 
Next we turn to look at the components of SSP2. First, the pabbajati fixed-sentence. 
Second, the bhoga kkhandham fixed-sentence, and lastly the pätimokkha fixed- 
sentence. 
In the occurrences of the pabbajati fixed-sentence, we found that there are full and 
shorter versions. The fill version occurs in the texts like MN36 (M 1240) and MN 100 
(M 1121 1), in the context of the Buddha's recollection of his early life. 210 The texts 
read: 
idha me pubbe va. sambodha anabhisambuddhassa bodhisattass' eva sato 
etad ahosi. " sambadho gharavaso rajo-patho, ... anagariyam pabbajeyyan ti. 
(Here, before my enlightenment, while I was still only an unenlightened 
Bodhisatta, I thought: `Household life is crowded and dusty, ... go 
forth from 
home life into homelessness. ') 
It is followed by a fixed-sentence which describes the Buddha's going forth from 
home: 
so kho aharn bhikkhave aparena samayena daharo va samäno susu kälakeso 
biiädrena yobbanena samannägqto pathamena vayasä akämakänaln 
mätäpitunnam assumukhänam rudantänam kesamassurn ohäretvä käsäyäni 
vatthäni acchädetvä agärasmä anagäriyam pabbajirp. 
`o`' It has a slight difference in the beginning as well, which states that the Tathägata or the disciple of 
Tathägata teaches the dhamma. (tassa nie tathagato vif tathägatosavako dhammam deseti) 
""' Another text, MN26, which has the same account of the Buddha's recollection, does not have this 
fixed-sentence. Cf. M1 163. 
122 
At S 11219, there is a similar passage applied to the great disciple Kassapo regarding 
his recollection of wanting to go forth from home life. The passage is followed by the 
following fixed-sentence: 
so kho aham jvuso aparena samayena patapilotikänam sarighJtim kcZrltVa, ye 
loke arahanto te uddissa kesamassum oh5retv, §kj7s5yj7ni vatth,; Tni acclmdetvý 
agarasma anaganyam pabbaJl. 
From the above examples, it is to be noted that the latter part of the above two fixed- 
sentences is equivalent to the second half of the blioga kkhandham fixed-sentence. In 
other words, they adopt a sentence that differs from the bhoga-kkllandham fixed- 
sentence in the former part of the expression. 
At another place, SV 350, a set phrase is employed by the Buddha as giving advice to 
two chamberlains: 
sambadho gharäväso, rajo-patho abbhokiso pabbajjJ, alaB ca pana vo 
thapatayo appamädäyýT ti (The household life is confinement, a dusty path. The 
going forth is like the open air. It is enough for you, chamberlains, to be diligent. ) 
Although the whole pabbajatl fixed-sentence is not seen here, the key idea has been 
expressed by the set phrase: sambädho gharfväso, rajo patho abbhokjiso pabbrjjä. 
A very similar situation also happens in MN82 (M 11 55-6). A slightly shorter version 
of the pabbajatlfixed-sentence occurs in the context of Ratthap-Ua's request. He once 
asked the Buddha's permission for his wish to go forth, and he mentioned the reason 
for his request as: 
yathä yath. § klivilham bhagavat§ dhammarn dcsitam j, v1jFlni nayidam sukaram 
aggram ajjh5vasat, § ... pabbajeyyari. (followed by Ratthap, la's request: 
labheyyViam, bhantc, bhagavato santike pabbajam, labllcyyam upasamlrtdan ti. ) 
It is seen that the expression in the beginning ('as I understand the dhcnnmcr taught by 
the Blessed one'), is similar to the context of the saddh5fixed-sentence, which 
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indicates that the decision to go forth is based on the result of the dhamma teaching 
taught by the Buddha (dhammam desitam). This accords with the point in SSP2. 
Secondly, the bhoga-kkhandham fixed-sentence occurs in at least two places. One is 
located in the DN2 (D 16 1) and the other in DN19 (D 1124 1). In the first case, a 
similar context to SSP in the Särnannaphala-sutta is seen. The passage tells about the 
second fruit of the recluse-ship here and now, or the homeless life, and even the king 
would respect those who adopt the homeless life and want to go forth. The expression 
of going forth reads.. 
yan nunýTham kesamassum ohäretvä käsäyani vatthanl acchtidetvýä agiTrasma 
anagarlyam pabbajeyyan ti. (+bhoga-kkhandham fixed-sentence)so evam 
pabbajito samäno kayena samvuto vihareyya, väcäyasarnvuto vihareyya, manasä 
samvuto vihareyya, ghasacchädanaparamat'ya santuttho, abhirato paviveke. (... 
Having gone forth, he dwells restrained in body, speech, and mind, content with the 
simplest food and shelter, delighting in solitude. )211 
It is clear from the above passage that a similar bhoga kkhandham fixed-sentence is 
applied to express the situation of going forth. However, it does not apply the 
pýýtimokkha fixed-sentence thereafter as SSP2 does. This is perhaps due to the fact 
that the text wants to distinguish the difference between being a Buddhist bhikkhzi and 
a samara in general, hence no mention of the patimokkha fixed-sentence. 
Nevertheless, it does reflect similarity between these two types of pabbajito: they 
shave off hair, put on saffron robes and take the action of giving up possession 
(bhoga-kkhandhäm fixed-sentence). Furthermore, the mention of restraint bodily, 
verbally and mentally, etc. in the above passage is in some way similar to the 
Buddhist idea of the purification of body, speech, and mind. This again shows some 
common ground for different traditions of Indian asceticism at that time. 
211 It is worth noting that in a passage just prior to this, a same expression is applied to explain the first 
fruit of recluseship. However, in this context the bhoga-kkhandham fixed-sentence is missing. It is 
probably due to the fact that the first fruit is related to the going forth of a slave, who has no possession 
before, and the second fruit is the case of the going forth of a farmer, who definitely has possession and 
family, and it is also clear in the context that he has to pay taxes to maintain the royal revenue. 
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In the second case (DN 19), the bho, a-kkhandham fixed-sentence is used in a proto- 
commentarial way to explain the expression `abandoned what belongs to 
me/possessive thought'(hitvä mamattan). This example is interesting because the 
phrase hitvä marnattan appears together with three other phrases (ekodibhiito: being 
alone, karunädhimutto: compassion-intent, ämagand(lo: aloof from stench) in a verse 
stated by the Mahägovinda. The meaning of `being alone' is explained by the aranna 
fixed-sentence (which is part of SSP7), and `compassion-intent' is represented by the 
brähma-vihära bare formula. The relation between these phrases indicates a 
successive practice that one should be going forth from home (represented by bhoga- 
kkhandham fixed-sentence), living solitarily (aranna fixed-sentence) and practicing 
the brähma-vihära (brährna-vihära bare formula). 
Thirdly, the examination of the pätimokkha fixed-sentence. This fixed-sentence 
occurs many times in the early Buddhist texts. The examples of its occurrences are 
organized in the following way in terms of their context. 
DN26 (D 111 77-9) mentions that by keeping one's ancestral haunts, one's `life-span', 
`beauty', `happiness', `wealth' and `power' will increase. The content of `beauty' is 
represented by the pätimokkha fixed-sentence. 
212 
DN34 (D III 285) illustrates that there are `eight causes and eight conditions 
conducive to wisdom in the fundamentals of the holy life. ' The pnWmokkha fixed- 
sentence is referred to as the fourth cause and condition. Additionally, it is also 
mentioned in the category of `ten things that give protection' in DN33 (D 111266) and 
DN34 (D 111290) as the first item. 
M 1333), 36; AV 131,133: pRimokkha fixed-sentence = sampannasila 
sampannapRimokkha viliarati. 
M 111 2: p5timokkha fixed-sentence = silavä in the context of gradual training, 
gradual practice and gradual process in the dhamma and vinaya, as the first step to be 
learned. 
212 Other representatives are: `life-span' = four iddhipffda bare formula, `happiness' = four jbrinas bare 
formula, `wealth' = four brMma-vihiira bare formula and `power' = anilsava fixed-sentence. 
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M III 11: pätimokklia fixed-sentence = silavä; context: the first of the ten pasädaniy 
dbamm, . 
A 163 : Ala vä. 
AI 220: silava or seklia-si1a; context: three sekhf: Ala, samädhi, panne. 
AI 235-6 =AI 220; context: three sikkN adhisila, adhicitta, adhipannýU. 
The same context corresponding to the above two examples in Chinese parallels: 
SA817 (T2,210a), SA832 (T2,213c) and SA563 (T2,147c). 
A 1244-5: srlav5= pätimokkha fixed-sentence = vannasampanna; context: three 
dhammas. (vannasampanna, balasampanna, ja vasampanna) 
A 11 22: sflavJ, context: four them-karana dhammä (sllavT, bahussuta, jhal7as, 
anýäsa va). 
A II 39: sllasampanna; context: four dhammas (silasampanna, Indriyesu guttadväro, 
bhojane lnattann"il, jägariyam anUyutto). 
A 11195: sila, context: four pärisiiddhipadhäniyarigani (slla, cita, ditthi, vimutt1). Zi3 
A 111113,262-3: silavä; context: five dhammas. (four thera-karana dhammä + 
kalyälla Oka) 
A 11113 5: sila; context: five dhammas (four pärisuddhipadhäniyarigäni + santuttha) 
A 111 138: silavýý or p, timokkhasalnvara; context: five dhammas. (pýýtimokkhasamvara, 
indriyasamvara, bhassapariyante, kiyavi7pakattha, sammädassana) 
Z" The expression of sila is shorter: silavif hod samuldiya sikkhati sikkMpadesu. 
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A 111151,155: five dhammas. (sllawi, bahussuta, iraddhaviriya, pafi avä, vimutti) 
A IV 140: seven dhammas. (, §pattim jänäti, sllav, §, 4 jhinas, an. §sava) 
A IV 152: same as DN34. 
A IV 189: eight dhammas. (sllavä + seven other manners) 
A IV 352: silavä= Second item of five conditions that wing to the awakening. 
A IV 357: sflavi= Second item of five conditions conducive to the ripening. 
AV 23-8,89: Ten dhammas. (5 dhammas + suvaca, analasa, dharnmakäma, 
santuttha, satim) 
AV 71: Ten dhammas. (sllavä, babussuta + eight abilities of understanding and 
managing vinaya) 
AV 198: Ten dhammas. (sflavä, bahussuta, kalynamitta, samm5ditthika, SSP15- 
20) 
AV 33 8-40: Eleven dhammas. (First 7 items of A 89 +4 jhninas, SSP18-20) 
SV 187: ýädikusalänam dhammanam (The beginning of wholesome states). It is said 
that based upon virtue (slla), established upon virtue, one should develop the 
four establishments of mindfulness. (cattäro satipatthrina) 
In addition to the discussion of the pätimokkha fixed-sentence, it is also worth 
mentioning the parisuddha fixed-sentence that is attached to the j tirnokkha fixed- 
sentence in DN2's expression. As we have brought up before, this is an extra fixecl- 
sentence in DN2, which is not seen in other versions, and indeed it has never been 
found outside DN2's expression of SSP2. The only closer example to this sentence is 
perhaps the statement about what constitutes four purifications (parisudcý, - , 
127 
ki yasamkdra, parisuddha-väcfsarniicýiri?, paristtddha-inanosamacar, 7, parisuddha- 
, jiv9samäcarif). It should be noted that DN2 mentions only three purifications (käya, 
väci, #iva), the purification of mano being missing. Two examples for the 
occurrence of four purifications are found. The first is seen at A 11201, which has no 
connection with SSP2 because its content has nothing to do with `going forth' or 
pätimokkha. The second is located at MN39 (M I 272), whose expression of the four 
purifications is followed by a list containing most SSP members (SSP4,4+,... 18-20). 
These four purifications, together with the items of hiri-ottapa in the beginning, seem 
to have occupied the places reserved for SSP 1-3. 
Finally, it is interesting to remark DN2's presentation of the extra parisuddha fixed- 
sentence. This presentation is found in one Agama text. In this text, SÄ636 (T2,176a- 
b), the first half portion of SSP is listed: SSP 1,2,4,5,7,8, followed by the formula 
of the four satipatthäna. The expression of SSP2 is almost the same as DN2, which 
has saddhýq, pabbajita, bhoga-kkhandham and parisuddha fixed-sentences. 2 14 
Although the p,; Wmokkha fixed-sentence is not included, 215 the statement and order of 
the parisuddha fixed-sentence is surprisingly identical. 216 This indicates that DN2's 
expression is not simply an accident. 
214 Which reads: Ä, G, ° M05 , At r7l 
fCý ýf ft .3 ! E1 r AIR M C' ýJ r »f 'O ROM W*! -Mg ° TA4T7 FýP130 ' IEp ;h' 1901RM 
215 It is possible that this is missing by accident because a text next to it, the SÄ637, does mention the 
grilimokklia fixed-sentence. 
6 It reads: `Bodily conduct shall be conducted (or purified), [so as] the restraint of four verbal conduct, 
the purification of the right livelihood, and the learning of ariyasfla. ' (IIEA4 fT [: IU; ' 1EqP 
7 ýý ' 1r-liTk'iA °) It is worth noting that the' purification of mano is not mentioned, as did in the DN2. 
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5.3 The study of SSP3 
SSP3 is a long passage containing the details of the practice of moral conduct, or sila. 
Its full content should be treated as an independent study and is too long to be 
included here. However, a study of the general characteristic of SSP3 is possible. 
According to DN2's description, it could be divided into three main categories: the 
short tract, medium tract and long tract. ( cUM-silasampanna; majjhima-silasampanna, 
mahif-silasampanna) The short tract consists of some 26 items (the number varies 
between recensions), the medium has around 10 items and about 7 items are 
mentioned in the long tract. These three categories are designated in terms of the 
length of the expression rather than the item numbers. All of these items are norms or 
rules that serve as the precepts or things not to be done by the monk. The relationship 
between these normative precepts and other descriptions of morality for Buddhist 
monks, such as the category of five precepts, eight precepts, monastic rules (vinaya), 
etc., will be discussed later. Here, for the initial understanding of these items, as well 
as for our purpose of comparison between recensions, it is probably best to list their 
titles as charts. The charts below show the arrangement of each item in each recension, 
which inevitably means that the total numbers of items and their order are sometimes 
different. 
Texts for comparison: on the basis of Sýämannaphala-sutta type texts, four are to be 
compared (DN2, SBV, DA20 and JZG). Two further texts are added (DÄ21, FW62) 
because they also contain comprehensive formulation of SSP3. A list of the items and 
their arranged order can be shown in the chart below: (Their contents are listed in 
Appendix I) 
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DN2 . SBV 
(Short Tract, ST) 
DÄ20 JZG DA21 FW62 
1. [Not] taking life 11 
2. Stealing 22 
3. incelibacy 3 3 
I 1 I 
22 
33 




5. slander 55555 
6. harsh speech 66 6 6 6 
7. idle chatter 77777 
8. damaging plants ... 
(23,24,25)2 17 27. intoxication wrong views + 27 12 
9. eating at improper time 26 11 flattering 11 11 
10. unsuitable shows `sleep jointly' 10 10 10 
10 
11. wearing garlands 21 12 24 12 27 
12, luxurious beds 18+20 9 26 9 13 
13. accepting gold 17 13 16 13 9 
14. accepting grain 16 16 17 16+17 17 
15. accepting raw meat 13 17+20,19,21218 20+18 20+19 14 
16. accepting girls 14 24 accepting animals accepting armies 19+20 
17. accepting slaves 9 26 accepting vehicles 21+planting 21 
18. accepting goats debts 19 26 23 
19. accepting fowl, etc. 25 21 24 24+25 
-20. accepting elephants, etc. 12 23 
21. accepting fields 13 debts 
22. running messages 11 25 
23, buying and selling 9 





217 According to Gnoli (1973,253, n. 1), some lines of the Sanskrit have been missing and he thought 
that it might be due to an error of the scribe. He also provides the corresponding Tibetan translation for 
this missing part, which has sentences that can be corresponding to Pali's passage as: kaya-vikkayä 
pativirato hoti. tul küta-kamsakuta n7änakirt177 pativirato hoti. ukkotana-vancana-nlikati-saci yoga 
pativirato hoti. (= nos. 23,24,25 from short tract) However, even if we include these three items, 
there are still considerable items are missing: 10,11,12,15,19,22. Because of the omission, we 
therefore cannot be sure that exactly how many items are missing. 
21' We include them together as a group because it is difficult to separate them form the description. 
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(Medium Tract, MT) 
DN2 SBV DA20 JZG DA21 FW62 
(SSP6) (SSP6) (SSP6) 
1. injuring plants l+(SSP6) 212 
2. stored up 2121 1+2 
3. visiting shows 55555 
4. games 66667 
5. high couches 3434 10 
6. adorning 3+ 7 3+ 78 
7. frivolous chatter 4 10 4 10 4 
8 wrangling argumentation 78886 
9. running messages 89793 
10. flattering 9 3,3+ 9 3,3+ 
10 10 
(Long Tract, LT) 
DN2 SBV DA20 JZG DA21 FW62 










2. low art 2: interpreting signs ? 
3. low art 3: soothsaying 7b 
4. low art 4: foretelling eclipses 2 
5. low art 5: foretelling rainfall 7a 
6. low art 7: charms, incantations 6 
7. low art 7: use of medicine 5 
4 
(eating at improper time) 
(SSP6) 
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5.3.1 Analysis on the expression of each Tract in DN/DA 
The fixed form of expression 
In the Short Tract nos. 1-7, each item in DN2 is presented in a fixed form of 
expression: 219 
XXX pahJ-ya, XXX pativirato hoti, XXX viharati. idam pi 'ssa hoti sllasMlm. 
SBV has a very similar expression, only missing XXX viharati and without idam pi 
'ssa hoti silasmim: 
XXX prahgya, XXX prati virato bha vati, XXX prativirato bha vati. 
DA20,21, FW62 are similar to DN2, only without idam pi 'ssa hoti sllasmim: 
Avoid doing XXY, abstains from XY [lives] x 22° 
JZG is similar to DA20, but adds `he purifies his mind' : 
Avoid doing XXX, abstains from X ,, [lives] X2Y, *cittam parisodheti. 
221 
In the Short Tract nos. 8-26, DN2 has the stock expression as below: 
XXX pativirato hoti. (item no. 9 is XXX hoti. ) 
The set phrase idam pi 'ssa hoti silasmim appears only at the end of no. 26. 
The presentation of SBV is: 
219 The full content of regarding items and their reference see Appendix I. 
220 For example, the first item is stated by DA20 as: Tq #$ ^TJ ° 'rWTj f'jYa b- 7] 
zzi, i fi^ 'sc` T_ Lg tr( M c- -A'L' P 
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XXX prah5ya, XXX pratlvlrato bhavati (no. 9 is XXX bhavati. ) 
DÄ20,21, FW62, JZG are all similar to DN2, and JZG has added the set phrase 
*cittam parisodbeti. 
The difference of the above two kinds of expression between nos. 1-7 and the rest 
may indicate that the first seven items belong to an independent group which is not 
originally attached to nos. 8-26. In fact, there are a number of other reasons for 
believing that this is the case. For instance, only the order of items nos. 1-7 is 
consistent in every text. In the later discussion we will also show that from the 
traditional ways of classifying moral conduct, these seven items are included in a 
number of categories: eight precepts, ten good path (kammapatha), etc. 
In the Medium Tract, DN2 has a long fixed-sentence for each item: 
yathýý va pan' eke bhonto samana-brihmanti saddhj-deyyni bhojanjni 
bhlznjitvg te evarupam XXX anZlyZltta viharanti. seyyathldanl XXX, iti evartlpa 
XXX pativirato hoti, idam pi 'ssa lioti silasmim. 
SBV has a similar expression: 
yath5pitan maharaja eke srarnapabrjhmanjh sraddhýýdeyam paribht jya, 
XXXsam9rarnbhänuyogam anuyukt, viharanti; tadyathV XXX ity 7py 
evamritpit , gramano 
XXX prativirato bhavati. 
DA20 and 21 have a slightly different wording: 
Whereas some recluses and Brahmins, living on food offered by the faithful 
(0; p JT9 1 l'9 f ITNIT 9i ,, * ekc samarla-brj]lmanä saddhä-deyyäni 
bhojanäni bliunjitvaä do XXX, those who have entered into my dhomma do 
not behave in such way (ýyq>I L ). 
FW62 is similar to DÄ20, but uses alternative wording. It describes recluses and 
Brahmins as `-; 1aA'(`those who practices other paths' or simply `other practitioners'), 
and replaces the last phrase as `the Buddha has been away from all such venture'(Tlt1`ý 
4fl ). JZG has an expression similar to SBV, and has an ending phrase closer to 
SBV which is not seen in other versions: %[ýq ýzlf tlf (= ity any evarnrirpät 
sramano XXX prativirato bllavati). 
In the Long Tract, the expression is the same as in the Medium Tract. As the whole 
seven items are dealing with various `low arts'(tirncchänavijjaý222, they all have a set 
phrase tiracchanavijjäya micchäjivena jlvikam kappenti to replace XXX anuyuttä 
viharanti, and iti evarirpäya tiracchänavijjäya pativirato hoti substitutes iti evarirpa 
XXX pativirato hoti. A similar replacement is also seen in SBV, DA, FW62 and JZG. 
Additionally, JZG sometimes adds that these low arts are `the business of wrong 
views' ( HAZ ). 
Significant differences of the content 
As the whole paragraph of SSP3 contains some thirty-five items of prohibited conduct 
for Buddhist monks, it is beyond the scope of the present investigation to include a 
discussion of them all. However, it is important to highlight the implications of some 
of the differences that occur between the various versions. In the discussion below, I 
will explain the results of the comparison by summing up some important points. 
First of all, it is clear from the above charts that the arrangement of items is diverse 
(except for the first seven items). For instance, SBV seems to have arranged its items 
in the Short Tract after no. 7 in the reverse order when compared with DN2. 
Moreover, the order of these items is also irregular in other versions. Additionally, the 
number of items in the tract is not the same. DA mentions only 22 items 
corresponding to those of DN2, and adds two extra items (abandoned intoxication or 
`not drinking alcoholic drink'T9-TRki-y and `not in debt'T, & ) that are not seen in 
DN2, SBV and JZG. JZG also has extra items such as the abandonment of ` wrong 
222 The Chinese translation of this term varies: while FW62 and JZG uses a literally translation as `the 
animal acts or business' (! -l or (7) , 
DA explains it as `the business which hinders the 
practice'( LYýLR, &), 
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views'J15; , 
`flattering'=Any, `not accepting animals and vehicles E{3 ', 
and `planting, etc. ' ' t-Ffj"" . 
It-has an interpolated passage between items no. 7 and 
8, from ;, q to Tl'tII ', which is in fact a statement about the abandoning of the 
five hindrances. This portion will be dealt with in our discussion of SSP8. 
Furthermore, FW62 seems to have fewer items (missing 8,15,16,18). Finally, the 
arrangement of items in the Medium and Long Tracts is seen to be irregular. 
Second, the difference of wording is interesting. In the Short Tract, three different 
categories can be identified: 1. The expression between versions is mostly the same or 
only slightly different. 2. There are some or even considerable differences. 3. There 
are additional or missing items. An example of the first category is the presentation in 
no. 13: 
DN2: j5tariipa-rajata patlggahaný patlvirato hots. 
SBV: sa jjtaritparajatapratigraham praMya, jcýtarüparajataprcltlgrahat pratlvlrat0 




JZG: lqxq-Eýý-ý- ,ýý ýý . 
The second category is also common, and is seen, for example, in no. 26: 
DN2: chedana-vadha-bandliana-vipar, mosa-, 7ýlopa-sahasýTk, r5patlvlrato hots. 
SBV: (sa)vadhabandh, 7achedanatgdanapar5marsam prahlýya, 
vadliabandlianacliedanatýýdanaparalnalsdt pratlvlrato bllavatl: 
DÄ20: 
DA21: 
Fw62: -? ý'(fiJý 
JZG: T T-TV -4,4 R 10x ti X. 
The third category occurs several times, as is clear from the charts. For example: 
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DN2: no. 8 
SBV, DA20, Df121, FW62, JZG: missing; 
DA20,21, FW62: no. 27. 
SBV, DN2, JZG: missing. 
In the Medium and Long Tracts, similar variations are seen. Sometimes the title for 
each item is named differently. For instance, in the third item from the Medium Tract, 
DN2 describes it as visillkadassanaip anuyuttä viharanti(engaged in attending shows), 
while SBV uses vividhadarsanasamý7rambhänilyog'am anulyukta viharanti (engaged in 
presenting various shows). Chinese parallels have two types of expression: DA and 
Fw62 mention `engaged in fighting or combating (games)' (ýýý(IJr, `ý; ý7ý Tiýg 
), but JGZ states it as `watching the gathering of battle and various public 
assemblies. ' ('ý"ýýCIJTs`cýc*) 
The other type of variation, in which the number and order of the subject matters are 
not totally consistent, is also common. For example, in the fourth item of the Medium 
Tract, DN2 mentions nineteen types of games and recreations: 1. atthapada, 2. dasa- 
pada, 3. äkäsa, 4. parihara patha, 5. santika, 6. khalika, 7. ghatika, 8. sal, §ka-hattha, 
9. akkha, 10. pazgaclra, 11. varikaka, 12, mokkhacika, 13. ci gulika, 14. pattälha/ca, 
15. rathaka, 16. dhanuka, 17. akkharika; 18. manesika, 19: yathä-vajja. In contrast to 
DN2,. SBV mentions fewer: astäpada, dasapada, äkarsana, pare ... sa, ghatika, cala, 
muskala, aksavafik, nucarita, gal5kähasta. 223 It is seen that not only is the number not 
the same and their order in the list different,, but also the expression of the subjects 
varies. For example; at least three items from SBV are not seen in the list of DN2: 
cala, muskala, aksavarikanucarita. All of the Chinese versions record even fewer 
items, DA: Ili + Lin- i; FW62 and JZG: 
1P 224 
223 It is probably due to the factthat there are some words missing in the manuscript. 224 The exact wording of this phrase is difficult to be understood, may be a kind of transliteration or a 
summary of many items. 
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Additionally, there are minor variations, including the case ending. It is quite often 
seen that when DN2 describes its subject matters in the accusative, SBV uses the 
locative. The expression of games and recreations below is a case in point: 
DN2: 
atthapadam dasa padam ä sam paiihärapatham santikam klialikam ghatikam 
saläka hattham akkhaip pangaclram vankakam mokkhacikam cirigulikam 
patmlhakam rathakam dhanukam akkharikam manesikam yathä-vajjam. 
SBV: 
asffpade dasapade, Rarsape, pare ... se, ghatike, cale, muskale, aksavafikinucarite, 
salýýkýhaste. 
5.3.2 SSP3 in non-DN/DÄ texts 
MN27,38,51,112: Only Short Tract. 
The fill version of SSP3 is not seen elsewhere apart from DN2. In MN, only the 
shorter version (Short Tract) is stated in the SSP list, the Medium and Long Tracts 
both are missing. Whether this is due to the condensing of content in order to fit in 
with MN's format, or it should be seen as an independent version, is an interesting 
question. If it is the latter, then it might provide some evidence for the development of 
the composition of SSP3. We will leave this issue until the next section. The 
expression of the Short Tract in MN is exactly the same as in DN, though it is worth 
noting that MN seems to have incorporated SSP6 into its expression of SSP3. The 
content of SSP6 is arranged just after the Short Tract, and it can be judged as part of 
SSP3 because a closing sentence for SSP3 (so inninfl arlyona s lakkhandhena 
samanncigäto ajjhattaln anavaýasukharln I)atisa 11 vedetl) is seen. 
MN39: the position of SSP3 is replaced by `four purifications' (i. e., the purification of 
bodily, verbal, mental actions and livelihood). 
MN53,125,107,108: the position of SSP3 is replaced by the pätlmokklia fixed- 
sentence. 
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The above two instances show a close connection between SSP3, the four 
purifications and the pätlmokkha fixed-sentence, which seems to put them into equal 
level with regard to the expression of moral conduct. 
MN76,79,94,101: SSP3 is missing, mainly due to the abbreviation of the SSP list. 
A 11209, V 204 = MN27. 
MÄ80,146,187: Short Tract. 
Chinese MA's expression of SSP3 is also interesting. It is similar to MN in that it 
contains only the Short Tract, but the order of the items in that tract is different from 
that of MN: nos. 1-7,24+23(+25+26), 225 16,17,20+18,19,21,14,27,12,11,10,13, 
9, closing sentence, SSP6. 
It is seen that nos. 15,22 and probably 25 and 26 are missing. It is also worth noting 
that MA places the closing sentence before the expression of SSP6, which means that 
SSP6 is treated as an independent item additional to SSP3. 
MAI 44,182,198: the position of SSP3 is replaced by the `four purifications'. 
5.3.3 Further discussion 
In this section I would like to discuss the relationship between SSP3 and other lists of 
moral conduct. There are a number of other presentations of moral conduct, which 
have more or less the same set of things not to be done by followers of the Buddha. 
The item numbers of moral conduct could be as few as five precepts for the lay people, 
and as many as some 227-250 monastic rules for bhikkhus and bhikkhunis. It is 
interesting to consider the similarity as well as differences in all these versions of 
moral conduct, and find out if there is any significant implication. 
225 The wording of this item is slightly ambiguous. It mentions the abandonment of `doing business, 
false weights, accepting money-goods, binding others, false measures, fraud. ' (TIn26,552c14-16: Q 
tf 781 , li, 764 1 '' 19 J . 
49914 ' TÄWg T` #1r4ß. ' -WI J\ FJ1X )jr 
kli^ýýýgfrt, ý, -) This is the reason why we think the expression is probably a combination of 
several items. 
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There are at least six sets of moral conduct mentioned in the canon, such as: five 
precepts, eight precepts, ten precepts, ten good paths, vinaya rules or p5-timokk1a, and 
the four purifications. Most scholars have mentioned the first five, but I think the sixth 
category is also of importance to the morality practice, especially with regard to the 
main context of SSP3. I will return to explain this later. Damien Keown gives a useful 
list and explanation of the first five categories of moral conduct in his The Nature of 
Buddhist Ethics, and points out that all five are closely related to the short Tract of the 
SSP3. On the one hand, he sees the Short Tract as primary, with the Medium and 
Long Tracts developing out of certain portions of it. 226 On the other hand, he sees 
other formulations of moral conduct as being derived from the Short Tract. 227 The 
latter point is worth noting. He has made a comparison between SSP and the five 
aforementioned lists, and suggests that the first four compress the Short Tract and the 
fifth (p5timokkha) expands it. His comparison can be well summarized as follows: 
Chart 1: A comparison of five precepts, eight precepts, ten precepts, ten good paths 
and Short Tract of SSP3 
5 precepts 8 precepts 10 precepts 10 200 __paths 




1. [not] taking 
life 
1. [not] taking 
life 
1. [not] taking 
life 
-. 1. [not] taking 
life 
2. stealing 2. stealing 2. stealing 2. stealing 2. stealing 
3. sexual 
misconduct 
3. incelibacy 3. incelibacy 3. sexual 
misconduct 
3. incelibacy 
4. false speech 4. false speech 4. false speech 4. false speech 4. false speech 
5. slander 5. slander 
6. harsh speech 6. harsh speech 
7. idle chatter 7. idle chatter 
5. intoxication 5. intoxication 5. intoxication Intoxication 
(DA version) 
8. damaging plants 
6. eating at 
improper time 
6. eating at 
improper time 
9. eating at 
improper time 
















10. accepting ).,. accepting gold 
226 For example, MT3 develops STIO and MT5 expands ST12. 
227 Keown 1992, p. 27. 







Chart 2: A comparison between pätlmokkha and Short Tract of SSP3 
Short Tract of SSP3 pRimokkha 
1. [Not] taking life Pirajika (Pä) no. 3 
2, Stealing Pa 2 
3. incelibacy Pä 1 
4. false speech Pä 4 
4-6. false speech, slander and harsh speech Pacittiya (Pc) no. 1-3 
8. damaging plants PC 11 
12. luxurious beds Pc 87 
13. accepting gold 
Nissagglya- äc ttl a (N) no. 18,19 
22. running messages SaAgh5disesa (Sd) no. 5 
23. buying and selling Np 20 
In fact, we may add another two categories to the above charts: the four purifications 
and the Noble eight-fold path. The purification of bodily act is equivalent to ST1-3; 
the purification of verbal act is equivalent to ST4-7; the purification of livelihood is 
equivalent to ST8-26 as well as all items in MT and LT; the purification of mental act 
is equivalent to the last three items of the ten good paths and it may underline the 
practice of SSP3 as a whole. In terms of the Noble eight-fold path, right conduct, right 
speech, right livelihood and right mindfulness & right contemplation correspond 
precisely to the four purifications, and are therefore connected to the SSP3. 
Keown makes a clear distinction between pätimokkha and SSP3 in that one 
represents monastic precepts and the other moral precepts. He further suggests that 
these two sets of precepts represent twodifferent lifestyles: the rules of patimokkha 
relate to the sedentary bhikkhus and the rules from SSP3 to the wandering samana. 
229 
Japanese scholars have a similar view, claiming that one set of rules is set up for the 
self-discipline of practitioners and the other is concerned with the maintenance'of the 
Sangha community. 230 They even think that SSP3 is some kind of practice for the 
ascetic life, which is common to other traditions of asceticism. This latter claim is 
somewhat doubtful, since, on the one hand, we could not find any definite evidence 
229 IbicL, 32. 
230 Yarnagiwa 1995,81. 
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that other traditions practise the same items, on the other hand the SSP context itself 
makes it quite clear that some recluses and Brahmins (eke samana-brXimatIJ) were 
actually doing the opposite things. It is the SSP3 practice that clearly distinguishes 
Buddhism from the other traditions. Besides, these items are called sila-sampanna, 
and, in a sense, echo what was originally intended in DN 1 to refer to the conduct of 
the Buddha. 
In the same article examining the relationship between SSP3 and the Vinaya, 
Yamagiwa lists more parallels between than are pointed out by Keown, and adds 
material from Chinese translations of the Vinaya of other schools. His observations 
can be reproduced as follows: 231 
. Short Tract of SSP3 pätlmokkha 
1. [Not] taking life Pc 61 
2. Stealing Pa 2 
3. incelibacy Pä 1 
4. false speech Pc 1 
5. slander Pc 3 
6. harsh speech Pc 2 
7. idle chatter Parivifra (Vin V 126) 
8. damaging plants PC 11 
9-1. eating once per day Pc 31,37 
9-2. eating at improper time Pc 37 , 
10. unsuitable shows Bhikkhuni Pc 10, Khuddaka-kkhandha 2-6 (Vin 
II 107-8) 
11. wearing garlands + 12. luxurious beds Pc 87, Khuddaka-kkhandha (Vin II 106-7), 
Se ffsana-kkhandha (Vin 11 163-4) 
13. accepting gold NJ) l8 
14. accepting grain Malirisanghika Vina a, Skandhakava ga 46 
15. accepting raw meat MahrFsarighika Vina a, Skandhakavaqga 47 
22. running messages Dliarlnar; uptaka Vinaya, Ksudrakavastu 
(T22n 1428,962a) 
23. buying and selling N p20 
Medium Tract of SSP3 pTtimokkha 
1. injuring plants (= ST8) Kliuddaka-kk/iandha (Vin 11 138) 
2. stored up Pc 38, Np 1 
3. visiting shows (= ST11) 
4. games Sd 13, Kamnnt-kkliandha, Kliuddnk, I-kkhandha 
5. high couches (= ST 12) 
6: adorning (= ST12) 
9. running messages (= ST 22) 
Long Tract of SSP3 pritimokkha 
1-7. Low arts Kliuddaka-kklmndha (Vin if 138), 13hikkiiuni 1'c 
49,50 
6. charms, incarnations Sd 5 
231 Ibid., 79-80. 
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Yamagiwa's comparison in some cases is not based on the exact wording or meaning, 
but on an approximate statement. For example, he seems to point out that in item LT6, 
a kind of wording on `promoting marriage' is mentioned (related terms: ä vdhana, 
vlvallana, etc. ), connecting it to the section of Sabghädisesa no. 5 that refers to the act 
of a go-between for a man and a woman. By using such approximate statements, we 
may find more examples of corresponding descriptions. For instance, in the same 
section of the Sai ghadisesa no. 5 (Vin 111 143), a description of `sending a message' 
(related terms: patiganhati, vimamsati, paccaharati) is stated, which can fairly be 
seen as corresponding to ST 22. Another such instance is the passage of MS 7, 
regarding the low art of frivolous chatter (tiracchänakatha, such as rajakatha, etc. ), in 
that it can be found in two places in the Vinaya texts: Gammakkhandhaka of 
ýLlahýývagga (Vin I 188) and Pdcittiya 85 (Vin IV 164). Further examples: the 
mention of vigg5hikakatha of MS8 is also seen in Vin V 158; the mention of 
tracchanaviIj of MT1 is stated briefly in Vin II 139 (an act of duttaka of learning 
tiracchänavijji, Picittiya 49-50 (Vin IV 305-6) and Vin V 65,77,89. By applying 
the same principle, using similar key words or phrases to search the related database, 
we may find more parallels in the Chinese translations of the Vinayas. However, such 
a huge task must be left for another occasion. Nevertheless, it is worth noting that the 
whole SSP list is found in the Dharmaguptaka Vinaya (I I}, T22n1428,962b- 
966a). It is mentioned in the context of a story in the Ksudrakavastu of the Skandhaka. 
For obvious reasons the Buddha taught the `big-sma11232 9fla-skandha for the 
hhikkhus. ' (l =tbb ükýJý#ýrl1f) The mention of sila-skandha is interesting, since 
it accords with the use of sila kkhandhavagga in the DN and the Sarvästivgda's 
version of DA, as referring to the SSP list (or SSP3 in the case of DN1). This also 
implies that the designation of sila-kkliandha / sila-skandha is known to the - 
Dharmaguptaka tradition, at least in the Vinaya text. One further point worth noting is 
that the expression of the SSP list in the Dharmaguptaka Vinaya differs from the 
presentation in DA only in minor wording. This should be less surprising because 
both texts (Dharmaguptaka Vinaya and DA) are recorded as having the same reciter 
232 The term `big-small'(jc/J\) should refer to `from mail to cilia', which virtually includes the Long, 
Medium and Short Tracts, as is clear in the mentioning of all three Tracts in its context. 
142 
(Buddhayagas) and translator (Zhufonian) which indicates that they have the same 
origin for the SSP list 233 
From the above analysis, we get a clear impression that many items of SSP3 have 
their corresponding expression in the Vinaya, particularly the core content of the 
Short Tract. This indicates that both sets of rules have a very close connection to each 
other. The main difference is, perhaps, in the way the statements are presented and in 
the considerable number of secondary rules in the Vinaya. In short, there are many 
points of overlap in the two contexts, and this makes it difficult to see them as two 
different kinds of practice in the way that some scholars insist. The distinction 
between the wandering samana and the sedentary bhikkhus does not necessarily help 
to make clear the reality between these two practices. For example, do the sedentary 
bhikkhus practise only the Vinaya rules and the wandering samapa only SSP3? Or do 
they all practise both? It seems more likely that the latter is the case, but then how do 
we differentiate them? This question suggests that it may be safer to say that they both 
engage in a similar practice called sila, and that this practice has been recorded in two 
different types of Buddhist literature: sutta and vinaya, by two different types of 
transmitter/redactor (i. e., vinayadhara and suttadhara). 234 Following this point, one 
might still ask that why there are two different versions of the same practice? Or isn't 
that clear evidence that these are really two different practices? Of course, in terms of 
the `form and style' we may accept that they are two types of practice. However, the 
view that they are different practices has to be based on the presupposition that the 
two sets of rules appeared at the same time. 235 It might be the case that they come 
from different times, which would make a different story. In fact, if we think of them 
as coming from different times, they could significantly be seen as stages in the 
development of vinaya /slla discipline. That is to say, they are two stages in the 
development of the same practice. The sutta records one stage and the vinaya records 
another. Possibly the sutta has recorded a version earlier than the vinaya. In other 
words, a version recorded before the vinaya has been fully completed. 
233 This in turn supports the assumption that the existing Chinese translation of DA appears to belong to 
the Dharmaguptaka tradition. 
234 As has been mentioned by Yinshun 1994 (1981), 289. 
235 Even if we consider them as the products originated at the same time it does not necessarily lead to 
the conclusion that the Vinaya expands the SSP3, as suggested by Keown. It may well be the case that 
the SSP3 compress or summarise the comprehensive rules of Vinaya. 
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To elaborate this point in more detail we should return to the description in the SSP 
list itself. From the SSP2 we know that SSP3 is a practice for someone who has `gone 
forth from home' (pabbajita), and his status is definitely a `Buddhist monk' because 
he heard the dhamma and gained confidence in the Buddha. Just before the statement 
of SSP3, it is mentioned that the gone forth person lives by the restraint of the 
pi timokkha (pätimokkha-samvarasamvuto), and practises the sikkliäpada (sikkhati 
sikkh5 padesu) as represented by the pNimokkha fixed-sentence. The terms 
pRhnokkha and sikkhäpada are important terms in the vinaya since they refer to the 
vinaya rules. Here we have two ways of reading. First, the patimokkha fixed-sentence 
refers to the completion of ordination as a Buddhist monk, accepting all the monastic 
rules. 236 Second, the fixed-sentence refers to the following description of SSP3, which, 
means the Buddhist monk practices the sila in the way of SSP3 equivalent to 
pätimokkha and sikkhäpada. The first reading assures that SSP3 and vinaya rules are 
in the same level of slla performance, though we do not have any explanation in the 
SSP context that the pätirmokklia fixed-sentence definitely refers to the vinaya. The 
second reading shows a direct and definite identification of sila = pätimokkha + 
sikkii pada = SSP3. This gives us a completely different picture in the sense that in 
the SSP context the practice of sila (or to use DN's term: silasampanna) refers only to 
SSP3, and the pätimokkha fixed-sentence does not yet refer to the full version of 
vinaya. This expression is of significant because it has shown a record in the SSP list. 
This is significant since it suggests that in an early period someone who wanted to be 
a Buddhist monk practiced only SSP3 rather than the full vincrya rules (227 in the 
Theravada tradition, around 250 in other traditions). 
This will become clear as we could find evidence in the canon that being a Buddhist 
monk in the early period does not mean that-the full vinaya rules have been taken, 
simply because at that time the vinaya has not been, established 'and the Sahgha 
community is probably not yet well formed. The example of Annatakondafi a is a 
good case in point, in that he gained his full ordination (upasampada-) straight away 
through being called by the Buddha: `come bhikkhu! ' (ehi bhikkhu). There might be 
more formulations for the admission of being a member. of the Saligha during the 
early period of the gradual development of the vinaya, that topic goes beyond the 
"' This is seen by the reading of one Chinese translations, JZG: practice 250 rules of bhikkhu-sila, 
EL-_C iTC Tf). But other versions do not have such-statement: 
scope of the present investigation. 237 Here it must suffice to show that the list of rules 
as set out in the vinaya is a relatively late device. Therefore SSP2 and 3 are good 
witnesses to show what was happening at that time. In sum, it is still valuable to see 
both vinaya and SSP3 as one type of practice. 
Finally, in association with the above discussion, we could also examine one further 
interesting point. In the early section of this chapter we found some cases where in the 
MN/MA's expression of the SSP list the item of SSP3 is replaced by other statements, 
such as: the four purifications and the pätimoWia fixed-sentence. What then is the 
relationship between them? If we compare these different statements with the 
expression in DN/DA and other texts, we get the chart below: 
DN DA, SBV, MNs MN53, etc. MN39, MA 144, etc. 
(SSP2 part 3) (SSP2 part 3) missing misssing 
pätimokklia fixed-sentence (f. s. ) pätimokkha f. s. II 
ýIII 
parisuddha f. s. 
III 
SSP3 SSP3 pRimokkiia f. s. four purifications 
It may seem reasonable to see the idea of the four purifications, p" tin7okkhat and SSP3, 
together with the vinaya rules and the other aforementioned categories of moral 
conduct (five precepts, eight precepts, ten precepts, ten good paths, eightfold path) as 
included in the umbrella of sila practice. And the occurrences of these different items 
in different places (sometimes in the same context) may also well reflect a process of 
development, in terms of the expansion of simple ideas into complicated sets of 
rules. 
238 
237 Chinese Vinayas have the records that in early period there were no rules of full ordination, some 
rules come later and the fill version of vinaya is only formed afterwards. 
238 Yinshun (1994 (1981), 298-9) suggests that there is a trace of three-stages development for the 
practice of sila: four purifications3SSP3 - pätimokklia or vinaya rules. Following this proposal, We 
may assume that SSP3 has been absorbed or incorporated into vinaya in a later period, and then they become only one type of practice. 
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6 SSP49 4+, 4++ 
6.1 The study of SSP4 
6.1.1 SSP4 in the Särnan"naphala-sutta-type texts 
There are four texts for comparison: DN2, SBV, DA21 and JZG. The content in each 
text is listed as follows: 
1. DN2 (D 170,7-24): 
(1) kathan ca mahä-räja bhikkhu indriyesu guttadväro hoti? 
(2) idha mahä-räja bhikkliu cakkhcmä rirpam, disvä na nimittaggähi hoti 
nänuvyanjanaggähi yatvädhikaranam enam cakkliundriyam asamvutam 
viharantam abhijjhä-domanassä päpakä akusalä dhammä anvässaveyyiun tassa 
samvaräya patipajjati, rakkhati cakkhculdriyam, cakkhundriye samvaram 
äpajjati. sotena saddam sutvä ... pe .., ghänena gandham ghäyitvä ... pe ... 
jivhäya rasam säyitvä ... pe ... 
käyena photthabbam phusitvä ... pe ... manasä 
dhammam vinn"äya na nimittaggähi hoti nänuvyan"janaggähl. yatvädhikaranam 
enam manindriyam asamvutam viharantam abhijjä-domanassä päpakä akusalä 
dharnrnä an vässa veyyurn tassa sam varäya patipajjati, rakkhati manindriyam, 
manindriye samvaram äpajjati. 
(3) so iniinä ariycna indriyasarnvarena samannägato ajjliattam avyäseka-sukliam 
patisamvedeti. evarn kho mahä-räja bhikkliu indriyesu gutta-dväro hoti. 239 
2" 'And how; great king, does the bhikkhu guard the doors of his sense faculties? Herein, great king, 
having seen a form with the eye, the bhikkhu does not grasp at the sign or the details. Since, if he were 
to dwell without restraint over the faculty of the eye, evil unwholesome states such as covetousness and 
grief might assail him, he practises restraint, guards the faculty of the eye, and achieves restraint over 
the faculty of the eye. Having heard a sound with the ear ... 
having smelled an odour with the nose ... 
having tasted a flavour with the tongue ... 
having touched a tangible object with the body ... 
having 
cognised a mind-object with the mind, the bhikkhu does not grasp at the sign or the details. Since, if he 
were to dwell without restraint over the faculty of the mind, evil unwholesome states such as 
covetousness and grief might assail him, he practises restraint, guards the faculty of the mind, and 
achieves restraint over the faculty of the mind. Endowed with this noble restraint of the sense faculties, 
he experiences within himself an unblemished happiness. In this way, great king, the bhikkhu guards 
the doors of the sense faculties. ' 
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2. SBV (240,19-31): 
(1) sa indriyair guptad väro bha va(ti; nipakasmrtir gciptasmrti)mänasah 
saha vasthävacärakah; 
(2) sa caksuso rirpäni drstvä na nimittagrähl bhavati; nanuvyalljanagrähl; 
yato'dhikaranam eva caksurindriyena asamvarasarnvrtasya viharatah 
abhidhyädauimanasye Joke päpakä akunalä dharmän (cittam anusravanti; tesäm 
samvaräya prati)padyate; raksati caksurindriyam; caksurindriyena samvar"am 
äpadyate; srotrendriyena sabdän, ghränendriyena gandhän, jihvayä rasän, 
käyena sprasta vyäni, mansä dharmän vijnäya na nimittagrähi bha va ti; 
nänuvyanjanagrähl; yato'dhikaranam eva mana(indriyena asamvarasamvrta)sya 
viharatah abhidhyädaurmanasye Joke päpakä akunalä dharmän cittam 
anusravanti; tesäm samvaräya pratipadyate; raksati (manaindriyam); 
manaindriyena samvaram äpadyate 
3. DA20 (Tlnl, 84c): 
(1) 
AM, ; TMZIMMLý-' 
240 
J<, T1n22,274b): 4. JZG (7r 
L, `ý1ýý'` ' ýýýc'`fýL Lý ' ýSCf"3flrPý 
IýýýkfýlrÄ ' -r7 t=ý , jl: ýýr11 ulýffý rxý 
ý' räxAlýýý ° ýQýýFFýýN'ýýAýýý ' ýL; lýý>. ý ' 71ýºýr: rlr-=ý ý I; ý; ýF ýý 
240 `(2) Having seen a form with eye, [he] does not grasp at the sign; [his] eye is not attached to the 
form. (He) is firm and calm, without covetousness and with no grief, evil states might not now into [his 
mind]. Endowed with moral practice (*silasampanna), he guards the eye faculty properly, and similarly 
for the ear, nose, tongue, body and mind. He controls the six sense-contacts (*pllassa), through restraint 
and taming he seeks to gain stability. 
(3) Just like a skilful charioteer drives a four horses chariot on even ground, he takes the whip and 
holds, the goad to get the chariot under control. In the same way, a bhikkhu should guard the horses of 
the six sense faculties, to make it stable and without mistake. ' 
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T; aF f7ýýý ý 
241 
The content of SSP4 can be divided into three parts: (1) the introductory sentence, (2) 
the main formulation and (3) the closing sentence or a simile. The variations between 
texts can be found in each part, and we will begin with part (1). DN2 has a short 
sentence about the question of what is the practice of SSP4: kathari ca mahä-räja 
bhikkhu indriyesu guttadvifro hots, this is a stereotyped way of introducing each SSP 
in DN. SBV presents an introduction to its formula with a sentence which is not seen 
in DN: sa indriyair guptadvýTro bhavati nipakasmrtir guptasmrtimänasah 
saha vasth5vacärakah. DA does not have part (1) but starts from the part (2). JZG 
expresses a sentence which is different from others: tP9cq Since 
both SBV and JZG's expression are quite distinctive they are worth of examining. 
The expression of part (1) in SBV is very much similar to a formulation in the 
SrBh(S): 
SBV: sa indriyair guptadv. ýro bhava(ti; nipakasmrtir guptasmrti)m5nasah 
saha vasth9vacgrakah. 
SrBh(S): 'raksitasmrtir bhavati, nipakasmrtih smrty5raksitam9nasah 
sam5vasth5vacJrakah. 
Compared to SrBh(S) only minor differences are found in SBV: sa indriyair 
guptadv, ko bhavati replaces raksitasmrtir bhavati, the reading of guptasmrtirnänasah 
versus smrtyjraksitamänasah and sahavastWvacärakah vs. samävasthävacärakah. In 
(1) He is the one who has the sense doors calmed (* indriyadvara-upasama? ), his mind is in a 
peaceful state. His sense faculties are not confused (*aviksipta-indriya). [He] protects the 
mind(*raksitasmrd) and tends to make it with the way without thought/consciousness. (i. e. he does not 
have any thought attached to the sense objects) - 
, 
(2) Having seen a pleasing form with the eye, he does not look upon it as pleasing. He cuts off what 
was being felt/received and practices good conduct; he dwells his mind-internally (*ajjhattam cittain 
sapthitam? ) and turns away from inner form(? ); he guards the eye faculty. And similarly the [hearing 
of ] sound with ear, odour with the nose, flavour with the tongue, tangible objects with the body. He 
does not look upon and attach to [the sense objects]. He gives up the unpleasing, abandons and heals 
the ignorance. By cutting off the unwholesome states he dwells his mind internally, he tends to be 
unconfused in order to settle down the mind faculty. 
(3) The bhikkhu practises the noble precepts, excellent contentment, his mind is calm and guarding the 
sense faculties properly. ' 
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fact these differences are doubtful. The term guptasmrti is a conjectural reading in 
brackets in Dutt and Gnoli's edition of SBV, which indicates that the original word is 
probably unclear in the manuscript, and I suspect that smrtyraksita, might be its 
correct form. The similar case is also applied to sahavasthf- which might be read as 
samävastha-. Therefore SBV mostly agrees with 
SrBh(S). 
A similar expression is seen in the Ji yimen zhu lun (JYM fýi, `ý m T26n1536,407a) 
as follows: 
aarg ,, o (Well guarded the sense doors = *indriyair 
guptadvifro bhavati, set the mind at ease = *nipakasmrtir, from the strength of 
mindfulness one watching over the mind = *smrtyäraksitamfnasah +/- 
sama vasth5vacärakah. ) 
The fact that the expression of SBV is seen in the SrBh(S) as well as in JYM indicates 
that they all might have come from a similar source. 
242 It is even interesting to note 
that the similar expression is not totally absent in the Nikdya. One account in the AN 
(A III 138) does record a resemblance of such sentence: 
indriyesu guttadvara Vlharatha Jrakkhasatino nipakkasatino sjrakkllitc? n]c7nilsc7 
sat, ýD-akkhena cetasg samann,, Tgat8 t1.243 
Next we turn to see the case in JZG. The sentence of JZG can be read separately in 
several phrases for the convenience of discussion: 
; 1Fp5-Z(genmen jiding): lit. `the calming of the sense doors'(* indriyadv' ra- 
trpasama). The word is a bit doubtful, although it occupies the place in which 
gupta or samvara is expected but the word is usually a translation of upas`arna. We 
choose upagama because we do see term like indriya-upasama occurs in the N/A 
sources. 244 It might be the case that in some texts this is used as a synonym for 
242 Apparently a source coming from the Sarvfstivffda tradition. Both SBV and JYM are believed to 
belong to this tradition. 
243 'Live with the sense-doors guarded, being mindfulness of watching over, be wise in mindfulness, 
with the way of the mind well watched over, possessed of a mind that is mindful on watch. ' 
244 S 148, Spk 1 106, EA 16-4 (T2,579c). 
I dn. 
1ndriyesu buttadvaro. For example, the Saundarananda X 1113 8 records a phrase to 
express the calming of sense faculties: indny, ZVdm upasamiTt. 
zai anji): lit. `the mind is in the peaceful state. ' This is an expression 
close to nrpakasmrti. 
*AT, FAL(cugen buluan): lit. `sense faculties are not confused. ' This means that the 
sense faculties are in controlled, which in turn resembles the meaning of indriya- 
sam vara. 
-_aAiC, (shouhu qixin): lit. `protecting the mind. ' This is apparently a translation of 
raksitasmrti. 
J Yiushi wuxiang zai dao): lit. `to make it with the way 'without thought. ' 
The exact meaning for this phrase is not easy to understand. It seems to be something 
like: `do not have any thought attached to the sense objects. ' This echoes the later 
phrase, which occurs in the main formulation in part (2) that `when seeing pleasing 
forms, 
... you should cut off the 
feeling (or what has been received). ' 
AlPfrx) 
The resemblance of JZG will be discussed again in the cases wherever we meet. 
Next we turn to discuss part (2) of SSP4, which is the main body of the SSP4 
formulation. First of all we compare the reading between DN2 and SBV. They are 
only minor differences in some wording: 
DN2: SBV: 
asaln vii tc7171 aSam VaraSar vrtaSya 
--- Joke 
cakkhundriye siunvaram äpajjati caksilrirldriyetta samvaram 5padyate 
(,.. over the eye faculty) (... b, means of eye faculty) 
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Secondly, the versions of DA20 and JZG are slightly shorter, and they present a 
slightly different reading from DN2 and SBV in the first few sentences. For example, 
DA20 reads: 
(The eyes, having seen a form, do not grasp at the sign; the eyes are not 
attached to the form. ) 
The second phrase in this sentence seems to interpret nanuvyarijanaggil-bi as `not 
attached to the form. ' Furthermore, DA20 reads: 
o [Mr ° ffi 7r? Mgt I RU, 
(He is firm and calm, without covetousness, with no grief, evil states might not 
zas flow into (assail? )). 
The phrase `firm and calm' is not seen in DN. 
JZG's reading of part (2) is also interesting. It has `having seen a pleasing form with 
the eye, he does not look upon it as pleasing. He cuts off what was being 
felt/received'. This expresses a meaning slightly different from DN or SBV. It is 
worth noting that a very similar expression of this sentence is seen at S IV 120: 
cakkhung rillpam disva piyar7pe ripe nädhimuccati. It appears that this expression is 
applied as second type of fixed-sentence for the SSP4 formula, as will be indicated 
later. 
Next we come to examine part (3) of the formulation. SBV has nothing here. DN2 
adds a sentence to the closing phrase: so imin. J- ariyena indfiyasaunvarcna 
samannägato ajjhattam avyaseka-sukham patisamvedeti. This is a sentence about the 
experience of unblemished happiness as a result of practising the restraint of sense 
faculties. We have seen in the study of SSP3 that a similar expression is applied to the 
245 The abhijjhfdomanassä set phrase is also seen in M III 114: 
so carikliamati evam main carikliamantam näbinjjliädomanassä papaka 7klisali! dbammri 
an výzssa vissantili itiha tattba sainpajäno 
lioti. 
AndAIV167: 
evw? i nie puratthimam disam älokayato ntibhijjh. idonrurlssäpapakti akusag 
dhatllllM 
all vassa vlssantltl Itlha tattha sanlpajino hoti. 
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fulfilment of sila practice that will lead to the experience of unblemished happiness 
(avyäseka-suklia). DN inserts this sentence in SSP4 indicating a kind of continuation 
from SSP3. It is noted that this sentence is a special addition only to DN because it is 
not seen in DÄ20, JZG nor SBV. 
The expression of DA20 in part (3) has an extra sentence, which is a simile attached 
to the main formula. This simile is not seen in other versions, nor in any text in the 
SSP context. However, we may find one instance that this simile appears in one non- 
SSP context in the SN (S IV 176). 
6.1.2 SSP4 in texts other than the SýMaffiqpbala-sutta in N/A. 
DN3-13 = DN2. 
The expression of SSP4 in DN3-13 is totally the same as DN2. In DAs, SSP4 is 
abbreviated in most texts. 
One DA-type text, the Fanwang liushierjian fing (FW62), which is an independent 
translation of DÄ21, reads the formula in a, special wording (T1n21,265b): 
(1). RlitTT`f-tY 7rýiýQRM JýV44 ° ýýM TI&rL ' RNTI-pig .; 
WORNIPPR 
(2) 
The wording is difficult because phrases like 7YýýýA (lit. `not seeing each 
other, which could make confusion while meeting') are quite difficult to read. 
MNs = DN2 
MNs' expression is the same as DN2. The expression in MAs needs further' 
explanation. 1t repeats several times (MÄ80,144,146,182,187, etc. ), and the 
wording in part (1) of the formula is special MÄ144 (Ti, 652b11-17) is one example: 
152 ' 
2,16 
(He guards the sense faculties, thinks of the closing up constantly and tends to 
be luminous in mind. He achieves restraint over the mind and arouses the clear 
comprehension all the time. ) 
pyýP"ýýa... (the rest is similar to DN2) 
MAs clearly have a fixed-sentence in the first part of the formula, which is different 
from DNs and MNs. But it agrees with others such as JZG and SBV. The wording of 
this fixed-sentence is worthy of discussion. The phrase of `thinks of the closing up 
constantly and tends to be luminous in mind' is of particular interesting because it is 
not seen in the standard from of SSP4 in Pali or Sanskrit source. However, the 
meaning of `closing' is not totally unfamiliar. We have seen one expression in the 
JZG of `cutting off the feeling'. It is worth mentioning that a similar idea occurs in 
later important texts. For example, in a context explaining the formula similar to SSP4, 
the Visuddhimagga states that (p. 21): 
tassa sam varaya patipajjatl ti tassa cakkhundriyassa satika vätcna 
pidahanatthäya patipariati. 
('he practises restraint' means: he enters upon the way of closing that eye faculty 
by the door panel of mindfulness. ) 
In the Saundarananda XIV 1, we have the same expression in the same context: 
atha smrtikayfltcna pldhcZycndrlyci-S81]JVaram. bhofanc Öhava ni tr Jllo 
dhyänäyýänämayäya ca. 
(restraining of the senses by closing [them] with the door-panel of mindfulness... ) 
MA has a phrase which is quite similar to some Sanskrit texts: `He achieves restraint 
over the mind and arouses right comprehension all the time. ' A possible 
reconstruction in Sanskrit might be something like this: draksrtasrnrtlr bhavatl (or 
246 This is a form of indriya-samvara rather than indriyesu guttadvfro. 
247 A; i lit. `characterize the form. ' Chinese seems. to translate a term from vyaiijayali rather than 
anuvyaajana, because n; K is usually a translation for vyajijana. 
248 ü~fat., lit. `dispute', Chinese seems to take up the third meaning of adhikaaija, see PED 27. 
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smrtisamvaräya pratipadyate) nipakasmrti i. This is very close to SBV or even texts 
like the ShTvakabhiiimi (Srbh) or the Ma1hävastu (Mvu). This similarity could point to 
a common source for all these texts. 
An independent translation corresponding to MA 144 and MN 107 is preserved in the 
Foshuoshijing (Tr=, T1n70,875b). The wording of its first part of SSP4 also 
reads different from others: 
tLE 215-NO 9'W IRA R, Tý '1 T7 ' 
(Bhikkhu! You should guard the door of your sense faculties, guard yourself 
the mind, until you achieve restraint over the mind-thought [maybe a reading 
of the faculty of the mind], and be exertion. ) 
Next, the SÄ636 (T2,176b) has a shorter version of SSP list, and it reads SSP4 in a 
standard form: 
rJ'ýýJCý9 
ANs = DNs = MNs. The expression of SSP4 in AN (two accounts) is not different 
from MNs, which has no part (3) in the formula. 
6.1.3 SSP4 in Non-SSP contexts in N/A 
Pali accounts and the Chinese parallels 
D 111 225-6: samvara padhM-na = SSP4. 
The occurrence of SSP4 in non-SSP. context is found once in the DN: the Sahgiti-sutta 
(DN33, D 111 225-6). It occurs in the section of explaining four endeavours (cattari 
padhiin iin), namely the endeavor of restraint, abandoning, development and 
protecting (sarrmvara, pakka, bhilvanÄ, anurakkhand . SSP4 is applied to represent 
the meaning of the endeavor of restraint (samvara ppadhäna)249 . 
The same application 
is also seen in the AN (A 11 16). However, it should be noted that the explanation of 
these endeavors in both sutta is rather specific because it has an unusual tbrm that is 
different from the most common form of the samma ppadh, ýina formula. 250 There are 
two Chinese accounts parallel to DN33: 57-r= Zhongji fing (T1n1,50c) and Mp'i 
Dcjifamen fing (T1n12,228b), none of them uses SSP4 for the expression of 
sam vara ppadhäna in explaining four endeavors. Instead, they use the most common 
form of samma padhima formula. This raises one interesting question: why one 
tradition uses a standard form and the other uses a specific one? Or the question may 
be turned into asking whether one of them is more valid than the other, or both are 
25 equally valid .1 
We will return to this in a later discussion. 
MN33 (M 122' ): Eleven qualities, SSP4 = quality no. 4. 
The context in this text (the Mabigopälaka-sutta) is about eleven qualities (ekadasa- 
dhamma) which make a bhikkhu capable of growth, increase and fiilfilment in the 
dhamma and vinaya. These qualities refer to a simile of a cowherd who possesses 
eleven factors. The fourth factor is `he dresses wounds'(vanam paticchadetj hot]) 
and SSP4 is applied to represent this factor. 
There are three Chinese parallels to MN33: SÄ1249, EA40-1 and one independent 
translation, the Foshuo fangniu jing((fýT=), all of them have the same application 
of SSP4 as MN33. However, the wording in each text differs slightly. 252 I will 
mention the differences and their implication again in the later discussion. 
249 There is one variant reading in the formula: The PTS edition of D 111225 reads anvnya-ssavcyyugl 
whereas CSCD reads anvffssavcyyuip. 
250 Cf. Gethin 1992a, 69-78 for the explanation of the basic samma ýpadhrina formula and pp. 74-5 for 
a specific type of this formula. 
251 Gethin (ibid., p. 74) mentions that the difference of these two usages in the Nik<<yas is `of the kind 
between a general statement of a matter and a specific and particularised statement', and the specific 
statement is to bring together `various themes that features repeatedly in the Nikäyas'. However, this 
explanation does not help to clarify the expression in Chinese accounts. 
2 52 Chinese parallel l, SÄ1249(T2,343a2-4): ý(pjTTg ? =iýpýýiýu(31i 
Iqý 
ýd3G ý }ü "Iä 
ýTa ' ýV`{Slý¬ý. 1 
ýAad 'I ýý{jýn[ý °ý. ýý . -ýT- "ý" ýý. 1ýCýJ `13LýCý/ýL-ý ' 
ýL 
fý" I' iýý: 
ý. ýýi ° 
Chinese 
%ýparallel 
2{, EÄ40-1 (Tp2ý, 
j5p 
46b11-14): ? IüPý`ýý7; 
ýý iý %ýl. 
'n'-' 
`' 
'I. huYYJý ' 'I. 
nýýIJL<ýJý ` 19: 1 :41 IL` ý }"ý. ýfný'uýýý. ý. ýr. l, ý > Ei 
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MN138 (M 111 225-6): 
Ca1CIChtlna rilpail] disvi na riipanimittc7nUsý7rl vll]Ilananl hotl na 
rupanimittassadagathitam na rllpanlmlttassadasamyojanasamytlttalll, bahlddha 
viililanam aviClfhittc7m avisatan ti vtlCCati, sotena saddam stitva ... 
The passage in this text is of importance because it contains a description that does 
not follow DN2's type. MN138's description appears in some Chinese texts, 
especially accords with the concept of `no consciousness/ thought attached to the 
sense faculties. ' This is an important evidence to show that alternative expression of 
SSP4 exits. 
S IV 104: A set of three items (indriyesu guttadviro, bhojane mattafifli7, jägaariyam 
anuyutto). The context of this text is: whoever is devoted to the practice of one who 
`guards the doors of the sense faculties, is moderate in eating and intent on 
wakefulness' (indriyesu giittadvaro, bhojane mattanriil, jigariyam anuyutto), he will 
maintain all his life the complete and pure holy life. The content of indriyesii 
guttadviiro is exactly the SSP4 formula. 
S IV 176: a set of three items as seen at S IV 104, but adds a simile. The context of 
this text is: a bhikkhu who possesses these three practices will live full of happiness 
and joy in this very life, as well as holding a ground for the destruction of the 
defilements. This text contains not only the description of each practice, which is 
represented by a standard formula, but also adds a simile to them. The simile of SSP4 
reads: 
seyyath, J7pi bliikkliave subhiimiyam c5tumaMipathe ýjannaratho yutto assa 
odliasatapatodo tam enam dakkho yoggilcariyo assadammas, §rathi abhirrrhitvä 
vamena hatthena rasmiyo gahetvä dakkhJnena hatthena patodam. gahetvä 
ycnicchakam yadicchakam saireyya pi pacchäsgreyya pi evaip ova kho 
bhikkha ve bhikkhu imesam channam indriyjnam ärakkhäya sikkhati. 
Foshuo fangniu jing( (jE; ý3ý jý(ýý, - , T2n 123,547a): ! 




ýiff"ýli I ý, ýIlýýýýR TIý4rýý 0f; ý Ma , LL Fi ! MpýTJýN - 
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sc'ullyamaya sikkllati damc7ya slkkllati upasamclya sikkliati. evam kho 
. bllikkhave bhikkhu indriyesu guttadvýýro hoti 
2s3 
This is the only place in the Nikäyas that SSP4 is accompanied by a simile. It is 
interesting to recall that a simile is also seen at DA20 for the expression of SSP4. 
Both similes are identical to each other, although the wording of SN is slightly longer. 
The same simile has been applied in non-SSP contexts in several places. For example, 
at M 1124 (=EA193, Ti, 744a) it is applied to explain the Buddha's attitude that he 
had no need to keep on instructing bhikkhus but only to arouse mindfulness in them, 
his attitude is just like the charioteer. At M 1119.7 
254 it refers to a context where when 
anyone has developed and cultivated mindfulness of the body, etc., he attains the 
ability to witness any aspect therein. And at A 111 28, the simile is applied to be one of 
the three similes explaining the mind having attained four jhaTnas, is capable of 
realizing higher knowledge. 
SN 35-127 (S IV 112): SSP4 is a cause and reason why young bhikkhus lead the 
complete and pure holy life all their lives and maintain it continuously. 
SÄ1165 (T2,311b) is a Chinese parallel to SN 35-127.255 
The passage at S IV 120 is interesting: 
kitt5vaff nil kho bho kaccina guttadvcro hotiti. idha brNimana bhihkhtl 
cakkhunJ rilpam disvä piyarilpe rilpe n9dhilnuccati, apiyalrrpe ripe na 
Vy,; Tpajjatl lpat11a 7ya satlya ca Vhratappa1? IcCetaso. 
ta11 ca CetoVln111tt1n] 
pann"5vimuttilp yätll§blliitam pajiln5ti, yathgssa te uppannä p7pak5 akusvdti 
253 `Suppose, bhikkhus, a chariot harnessed to thoroughbreds was standing ready on even ground at a 
cross road, with a goad on hand. Then a skilful trainer, a charioteer of horses to be tamed, would mount 
it and taking the reins in his left hand and the goad in his right, would drive away and return by any 
route he wants, whenever he wants. So too, a bhikkhu trains in protecting these six sense faculties, 
trains in controlling them, trains in taming them, trains in pacifying them. It is thus in this way, bhikkhu, 
that a bhikkhu guards the doors of the sense faculties. ' 
254 The Chinese parallel MA81 (Ti, 557b) omits the simile. 
255 The text reads SSP4: 
F q© IIýý rk I {, - 
&4MY mn t'9 r9 
eci 
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dhamm, § aparises, nirtjjhanti, sotena saddam sutv5 ... gh5nena gandham 
ghjyitvj ... 
jivhiya rasam §ayitv5 .., 
kiyena photthabbam phusitvj'... manä 
dhammam vinngya pivarilpe dhamme nidhimuccati. apiyaritpe na vyjpajjati 
upatthiffya sahya ca viharati appamanacetaso tan" cetovlmClttlm 
panA§vimctttim yathäbhirtaln pajanatl yathassa te uppannýý piaki akusalýý 
dhammiT aparisesä niri jjhanti. 
The above passage is interesting because it contains a description supporting the 
reading in some Chinese translations regarding the concept of `does not dwell on 
pleasing or unpleasing form'. This can be seen as one particular type of SSP4 
formula. 256 
AI 113 mentions that practicing three items (SSP4,4+, 4++) a bhikkhu is proficient in 
the practice leading to true course and hence has strong foundation for the destruction 
of defilements. There is one Chinese parallel, EA21-6 (T2,603c22-27): 
ýT7rL C Xetý ? j^M ' ýL. Eý9fiWý TL*ýý A; qI&A 




° f ff ptX 
IfA 
One interesting point in the above passage is, the description of SSP4 is different from 
A 1113. It mentions that `a bhikkhu, with the eyes having seen a form, does not 
arouse the attached thought; he does not have the conscious mind, in order to gain 
purification in the eye faculty. ' As will be mentioned again in the later section, this 
formulation is, in fact another type of SSP4. 
A 1116 =D III 225. The Chinese parallel, SA879 (T2,221a23-25): 
(t)ýTýaJýýýýýý ? (What is the samvara ppadMi1a ?) 
(2) ýt LL ýC n ýi901Ff. R ' 1sýý8 , sm. Tx ,a fä7 ' ýqý$ ýS4 ßý ý Nk 
ü ýý1 ° M- ýM$440 - (If, a bhikkhu, guards his eye faculty, protects it closely, 
256 Similar expression is also seen at S IV 73-6: ripam disvff sad mutthä piyanirnitlam manäsi karoto, 
särallacitlo vedeli, tan"ca ajjhosa titthati. ... 
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ý 
controls and achieves restraint over it, (thus in the same way for other faculties) 
this is called samvara ppadhiTna. ) 
Again, the expression in Chinese parallel differs slightly from AN, because it has an 
extra phrase: `protects it closely, control and achieve restraint over it'. Interestingly 
this phrase is very similar to a set phrase seen in SN (SIV 176): ýTrakkbiTya sikkliati. 
sarnyam, Yya sikkhati damaya sikkhati upasam, ya sikkhati. 
A II 39: A set of four items (silasampanno, indriyesu guttadvaro, bhojßne mattan"nir, 
jägariyam anuyutto) 
A 1115 2: Four patipadä (akkhamä, kliamif, damä, sam), SSP4 = dame, 
Four patipadä is also explained in the Jiyimenzhu lun (T26,395b) by applying 
SSP4.257 
A 111 99: Five kind of persons, SSP4 = fifth kind person. Its Chinese parallel, EÄ33-4 
(T2,688a) does not include the content of SSP4 in its context. 
A 111 163: the bhikkhu who can practice SSP4 is said to be a protector (rakkhim). 
AV351=MI223. 
Chinese accounts and their Pä1i parallels. 
SA275 (T2,73a): 
° ýýýý -a Tlýý(ýýýt L _EýýJI'ý1ýýr 
i 
TIMTýI Xll-aAr-flt6P-l WAM. -I-91 
2575ý1 
J p1pJ 1ýý7 
ýä' ýLýnýp7 ' ý}" °. ýü' PIJJ. ýý1X 'PA IXýýIVý °'I' 
5ýý1'L 
nA wý ý-ýnýKAý ýfý1ýiý ý ýtý Iý: ýýý 
ýJ'U: f7 ° 
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This text mentions that Nanda was praised by the Buddha as having a number of 
excellent qualities, and the quality of the restraint of sense faculties is one of them. 
The text applies SSP4 to reflect such quality. However, the Pali parallel, A IV 167 has 
a different reading. It uses another formula to represent Nanda's quality of the 
restraint of sense faculties: puratthimä disif aloketabbi ... 
(the eastern quarter is to be 
watched, ... 
). In Buddhaghosa's commentary, this passage is taken to be the 
explanation of one section of the satisampajailfia fixed-sentence, regarding the 
description of älokite vilokite, cf. DA 1193 (also MA 1261, SA I 91). Since 
Buddhaghosa has never referred to-it as the content of mdriyesu guttadvaro, and we 
have also found nowhere for the similar application in the Nikiyas, it might then be 
possible to assume that AN has mistaken this passage to refer to SSP4. This passage 
should be taken as for the explanation of Nanda's'next quality: the mindfulness and 
clear comprehension (SSP5). 
258 
SA279 (T2,76b): the restraint of six sense faculties. ( fp, qp tK)'-59 
SÄ1165 (T2,31 lb): the restraint of sense faculties. (*r)26° 
EA49-8 (T2,802a): The practice of recluses. (SSP4,4+, 4++) 
Xq , ,, - -' , {, ) 
261 This text describes three kinds of practices for recluses (SSP4, 
4+, 4++). However, the formulation of SSP4 (guarding the doors of the sense faculties) 
in EA49-8 is not the common form but another type. 
EA16-4 (T2,579c) mentions that someone has gone forth from household life to be a 
recluse (SSP2), and he practices the calming of sense faculties (SSP4), moderation in 
258-AS vaghosa in his Saundarananda also used the same passage as important basis for his explanation 
of Nanda's great qualities, and he hasn't applied AN's variant description for the explanation of the 
restraint of sense faculties as well. Cf. Saun XIII 38. 
259 1G1%\4 103 =I Tk ? =--f M rx ä fl 
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eating (SSP4+) and thirty-seven bodhipakkhry5-dharnma. Followed by this is the 
description of SSP4. The formulation of SSP4 in this text is distinctive, as it has 
added one specific sentence: `the eye faculties should be purified, wholesome 
thoughts should be produced, and he should be in control to get rid of unwholesome 
thoughts, therefore he always takes restraint on the eye faculties. '262 
EA34-5 (T2) 696b) mentions the practice of SSP4 together with the wakefulness 
(SSP4++), and its expression of SSP4 is also of another type. 263 
6.1.4 Further discussion: various types of SSP4 
In this section, we are going to bring together all different types of expression of SSP4 
as mentioned before, fit them into different categories, and discuss interesting features 
about the divergence occurring in different texts. First, there seems to be three main 
different types of expression for SSP4, and minor variations are also seen within each 
type. Second, in the same text, differences are seen between the Niki-tyas and Agamas. 
Finally, the reason for explaining the differences might be a clue in understanding 
how the formula works in the process of transmission and recitation of Buddhist texts. 
First type of formulation and its variations: 
1.1 DNs, MNs, ANs, SÄ275,1165,1249: expressed by the nimittag , jhi set phrase 
(na nirnittaggj7hi hoti nänavyanjanaggahf) in part (2) of the formula. 
1.1.1 SA279: nimittaggW2l set phrase + är-akkhmýya set phrase. (ýärakk/ifya 
sikkhatisaipyamaya sikkhati daflul7ya sikkhati upasainaya sikkhati) 
262ýý -ý ' fjýJýg; ýýý JýATÄ i_Q ý., ýk ° Tftp'r 'rýJ"ýýý1ý; >ýýý (ý: Cýxgiýri ' 
F, -IU- `°. Q 'ý -f---Wp, , ýpFULý C 
(~ %JIL jp, ý, G` :G (i (I ýº 





263pTfffi =[- '5M °Rf Rý`5ýiiý WOj=ý ,' I'"i I(11(p ý`© (ý ýJ °, 'ýCt o~' r i' l Ilý tý; " (. i 3fIL fi&7r ý . ýýýL 1- ý lpý iTýZ 
;f gm TJy, 
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1.2 SBV, MAs, JYM, SA636: nipakasmrtifixed-sentence in part (1) of the formula + 
the nirnittaggOll set phrase. 
1.3 DA20: nimittaggahl set phrase +a simile in part (3) of the formula. 
1.3.1 S IV 176: nimittaggahi set phrase +a simile + ärakkhýýya set phrase. 
Second type of formulation and its variation: 
2.1 FW62, EÄ40-1,21-6, MN138: with key point of `without thought/ perception or 
consciousness attached to the sense objects'. (na riipanlmlttanusarl vi, ii, nan1 
. hot, ) 
2.2 EA16-4,34-5,37-9,264 39-4,26' 40-6,49-8,266 52-7267: key point of `no perception 
nor consciousness' plus `purify the sense faculties, develop wholesome thoughts 
and dispel wholesome thoughts. ' 
Third type of formulation and its variation: 
0268: 3.1 Fangnizu fing, S IV 73-6,120, SÄ117 with key idea of `does not dwell on 
264 E-Ä37-9 (T2,714c): 




ülýýý ` ý. 
ýQýlý ' mmk8 , 'I'ICý1ý 
ü' 
11ý ly T7'I'ý1Lý7 ' 
2G5 EÄ39-4 (T2,730b): 
fRll J; L. C ýMA, t'' ý ýýpf. R ý -PlIfilmýýirw ° rTnMMM, $12 ,A 
` ýA ti: rý 7rTýýQý 7fTýýa A ý¬ ý ýýffýALýý A Z#ýaý MIR LLtc R- il. Lý; ýiý ° 
266 Which reads (T2,802a3-7): 
:R 1r7rL .C 
ÄMA 7xi, ? h^ý-'- 't L-fE ! OR A t, TE 3U, -4 ' 94 M- AL b^; ýýýV f ff $-ýW ip pl: RM 
; '. '; -'- - iý, '6F M-A ' T&®ý 
267 EÄ52-7 (T2,827a): 
ýýýI! AR ' MUM, * fi51-MR V, ý, --_ ,a, Q, Aý ýIý `, R-Cýfk o . 
PQý ' ýL ECfýý'I'ýL% ° 
268 This text reads (T2,313a): 
ý1nFlIýý1}ý? -ýMjfJý 
3ýýý'' f1ýýýý' ýüý ýýALiü. 
' 7GAL! itu". 
E 
And its Pali parallel is SN 35-206 (S IV 198). 
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pleasing nor unpleasing form'. (piyariipe rüpe nc'dhimuccati apiyar«pe ripe na 
vApajjatl) 
3.2 JZG: nipakasmrti fixed-sentence in part (1) + key idea of `does not dwell on 
pleasing nor unpleasing form'. 
Other types of formulation for expressing SSP4: 
4.1 SA879: ýTrakkhuiya set phrase. 
4.2 MA10 (Ti, 432b) and Foshuo yigieliusheshozryin jingT {; R --L)]yr - 1r (T1n31, 
813c) : 269 
R} Atä äM79 ° L; IE 'RT-O- -L 270 
(having seen a form with the eye, he guards the faculty of the eye, by arising the 
right thought: the perception of impurities. ) 
EA40-6 (T2,741 a) is a parallel of MÄ10, but it reads a füll form of SSP4 in the 
second type of formulation. 271 
4.3 MNl (M 19): 
patisarlklia yoniso cakkhundrryasamVc? I'c1sýý111VIIto Vlhc? I'c1tl, ,,, t7sa117vUtasso 
viharato uppajjeyyum isavi vigll. §taparilJ-hJ- ... 
Moreover, it is interesting to see a common phenomenon that different types of 
expression are seen in the same texts with their parallels, some examples are shown as 
follows: 
269 The context in this text is about seven dhamma ( L( 7ü '('ii<ý JI 7: ; 1ý ; l! ý Il fý ): Iý ý 
(; ;! IO that can cut off the defilements, and the restraint of sense faculties is one ofthem 
a ijj)- 
270 A similar passage is seen. in EA33-4 (T2,688a). 
271 Which reads: T17 ýf, f. APfir ? lilt ' Lt C! fif1 ,C' i=Cat. s+, r! 
p' 7Y? i rlptxýtý tý ° iýlf IJ? 611,9AW 
Pij, * 7r ° iar 
1. DN2: type 1.1, SBV: 1.2, DA20: 1.3, JZG: 3.1; 
2. MÄ 144: 1.2, MN 107: 1.1, Foshuoshu j ing: 1.2; 
3. MN33: 1.1, SÄ1249: 1.1, EA40-1: 2.1, Fangniu jing: 3.1; 
4. AI 113: 1.1, EA21-6: 2.1; 
5. DN33: 1.1, A 1116: 1.1, SÄ879: 4.1, Zhongji jing and Dajifamen jing: 
samvara ppadhgDa formula; 
6. A I1199: 1.1, EA33-4: ---; 
7. SÄ275: 1.1, A IV 167: purrathimi fixed-sentence; 
8. SA 1170: 3.1, SN3 5-206: 1.1. 
The above observation raises an important question: why the expression for the 
practice of the restraint of sense faculties in various versions of the same texts is 
different? It seems possible that there have been already three types of expression for 
the same practice at the early stage, probably used in a mixture way without making a 
strict distinction. Along with the transmission of the texts, the transmitters applied 
alternatively one of these into the context relevant to the practice according to their 
memory, and different people might have different options for their selection. When 
the texts were fixed, these different versions became a record of their preferrence. 
Finally, it is worth mentioning that the formula of SSP4 is seen in many Sanskrit 
treatises, which may provide us a good source for the comparative study. 272 
272 SrBfl (C)( <T? rgjýtl>T30n1579,397a21-bl): 
a1ýl & T=k1ýý ° ýý13ý1ý1ýr1 ýýTK ° L; l ° Sý, ýýT7' FýT1 ° ORA 
r1TIVINT-AAfMIPT ° 
ýýIIýJ^TIý1rý'tFfT7fýýqx2ýA ° 
Srßh (S)(9,13ff. ): 
indriyasarnvarah katarnah. sa tam eva silasamvarwri nisritydraksitasmrtir bhavati nipakasmrtih 
snJrtytiraksitaminasah samevasthävacirakah, sa caksusä riipäni drstvä / na nimittagrähi bha vati, 
nttnuvyati]. jwtagrähi, yato'dhikaranam asya pipakj akusali . 
dhannýi. § cittam anusraveyus tesäm 
sam variya pratipadyate / fraksati 'caksurindriyam / caksurindriyena sam varam ipadyatej sa 
srolrena s`abdrin, ghrýinena gandlvin, jih vaya rasen, käyena sprasta vyäni / manasi dliarman vijn, 7-ya 
na nimillagrähi bhavati, ntinuvyamjanag<<ýhi, yato'dhikarallam asya päpakä akusaJi dharmgs cittain 
anusrl veycls testlm sam varaya pratipadyate / raksati manaindriyam / manaincfriyena sam varam 
ýipadyate / ayam ucyaie indriyasýun varah // 
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Mvu 111 52.3-15: 
tasm5d ilia k5syapa evam siksitavyam. Klm tv aham satsu indriyesu buptc7dV8r0 viharisyývrmiti 
5raks5smrti nidhy5panasmrtih sana vasth5vih5ri 5dina vadar"s5vi nihsaranah prajn"o araktena cetas5 
saman v5gatah. so caksus5 rtrpam drstv5 na ca nhnittagr5hi bhavisyan na c5mr vyamjanagr5hi. yato 
adhikaranam ca me caksvindriyena asamv, rtasya viharantasya abhidhy5 daurmanasyam aneke 
p5pak515 akusal5 dharmýh cittam anupr5vensuli tes5m sam var5ya pratipadisy5mi rvksisy5nv 
(*caksvindriyam) caksvindriyena swn varam 5padisy5nv X. Evan te k5syapa siksita vyam. srotrena 
sabd5m srutv5 ghr5nena gandli5m gl2r5yitv5 jihvay5 ras5m sv5dayitv5 k5yena prasta vy5m sprsitv5 
nranas5 dharmJm vijn5ya na ca mmlttagrahl bhavisyan na c5nuvyamjanagrc7ri. yato adhikaranýun 
ca me caksvindriyena asalnvrtasya viharantasya abhidhy5 daurmanasyam aneke p5pak5h akusal5 
dliarm5h cittam anupr5vensuh tes5m sam var5ya pratipadisyamrtl raksfsy5mi manindriyam 
manindriyena sam varam 5padyisyczmiti. e van te k5syapa siksita vyam. 
Siks 202.9-15: 
sa caksusä rirpzFni drstvi na nimittagrihl bhavati nýDluvyanjana-rihi yato' dllikaranaln asya 
cakstrrindiýiyen, 7samvarasamvrtasya viharato 'bhidlly2idaurmanasye anye vipipakýi akusalä dharmäs 
cittaln anuprýpnuyuh tesýun samvaraya platipadyate raksati caksurindrlyam. evam . srotrena sabdan srutvýý ghrýýnena gandhin gllrätvjjihvayj rasin ýýsvä-dya kýýyena sprastavy<ýini sprstvtF manasrl 
dharlnan vijngya na nlnvttagr5hi bhavati nýFnuvyanjanagr, lli yato' 
dllikaranam 
asya mana- 
indriyenisanlvarasamvrtasya pi pakis cittam anuplýipnuyuh teszim samvaniya pratipadyate raksati 
mana-indriyam. 
Siks 357.1-3: 
uktarii hy,; TryatathiTgataguhyasitre. tatra katamoprama-do. yadindriyasanivarah. sa cakstlsrl rttptini drstviF na nimittagrXii bhavati ninuvyalijanagrahi. evalii yc7van mandsa dlarlliallViflTilyi7 IM 
nimittagrjhi bhavati niFnuvyanjanagrJhi, sarvadharniesvasvitdarli cadlnaval? i ca nlllSarallalli ca 
yatlifibhiltarli prajn"-qni3ti ayam ucyate. Punar aparam pramiFdo yatsvacittasya rl unanam par7cittasy7 
ýýraksrF klegalateraparlka1771aI1a dhal72iarater7liuVartanal2i yavadayaliitlcyatepranlildo. 
Gýýndhýýr! Prasana-sutra (Cf. Allon 2001,261): 
(Reconstruction, mss line 40-60) 
kada(*ra bhiksa ve sa)baraprasane ° M'bhiksa ve bhik11u caksUila rtlvo dhris'J7ana ° na nimi/ighiahe 
(*bhavadi( na ano)vejanagliraln ° ya vad eva asiaranam e(*va( ° )) cakSrdlli/ il, SilbroC%1! Villalrldi ° 
abhija do/nanastu pa vea aku(*sala dha)i"nla ° Citam aria yeti ° tada s'abal.? e pradivr jadi /rtlCsadi 
caksidhri ° caksidhri ° saba(*ra/nl a)vijadi ° sudena chado sutvana na nimitighiahc bhavadi ° na 
anovejanaglva(*hi ° yavad e)va, asiaranam evil ° sudidhri asabrodu viharrldi ° abhija domanrtstu 
pa(*vea akusala dha)rma 
° 
citam rusaveti ° tada sabarae pradivijadi raksadi sudidlfri su(*did/lri 
sabaram avaja)di 
° ghanena ghadllro ghalta na nilllltighra%le bhavadi na anovejallaghrtl(*I1i ° yayaCl 
eva) asiarananl eva ° ghanldhri asabrodu viharadi ° abhija donla(*na)stU p(*a)V(*fý11 ak(*USl1ia) 
dharilla ° citanl arsaveti ° tada sabarae p! "adivajadi raksadi (*ghllnidllrl) ° ghalüdhri sabaiain 
avajadi 
° jibh(*a)rasu sp(*ay)ita na nirnitig/iralie bhavadi(*( °)na allove)janagluahi ° yayad eva 
asiaranann eva ° jibliidllii asabrodo viharadi(* 
° abhija do)manastu pavae akusala dbarnu! ° cilanl 
arsaveti ° tada sabarae (*pradivajadl) raksadi jibhidliri ° jibhidhri sabaram aý ý ji1CI/ ° kaycna 
prothabll phUSita va ninnitlghrahe 
bhavadi na ailOVe(*janaglL'iJh/ ° yllvild (-. )vii asilUa/lann eva 
kayidhri asabrodo viharadi ° abhija domanansatu pa(*vea akusa)la dliarnrl ° citaill ill; 'ayeti ° lada 
sabarae pradivajadi raksadi kayidh(*i'i( ° )kayidlu"i) s'tl varaill avl jadi ° manaSe Clharmtl aÜaClt! na 
nimitighrabe bhavadi na a(*/novejanaghl'a/L ° )yavad ev11 asiaranainl eva man%dIl(*r)i i1Silbi'0(Ill 
viharadi ° abhi(*ja domanastu pa vac aku)sala dharma citam aria yeti ° lada sabllrae praCli vi jaCli ° 
raksadi ma(*nidIlri( 
° )mani)dlnii sabaram avajadi ° aP bucadi Silbal"i1plaSil/70 ° 
1(5. 
6.2 The study of SSP4+ 
In the following sections, we are going to look at two other SSP members: SSP4+ and 
4++. These two items are not seen in DN's version of SSP list, but occur in some of 
MN's version. The order of them is normally placed after SSP4 and before SSP5, this 
is why we label them as 4+ and 4++. This labeling is not only for the convenience of 
recognizing their position, but to indicate their close relationship to SSP4. We will 
further illustrate this connection in the later discussion. 
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This fixed-sentence is not seen in most of the Samanriaphala-sutta type texts except 
DA20. However, it occurs several times in the SSP list in MNs, and in a number of 
other cases we found that it is incorporated with'other SSP members playing a 
significant role in explaining meditation practice., It occurs in many texts, and we will 
find these occurrences important throughout the discussion. Here it will suffice to 
273, `He is moderate in eating, he does not indulge in taste, but eats for the sake of body maintenance,, in 
order to avoid suffering, not being proud but balancing the body. He causes to terminate old suffering 
without arousing new suffering, with strength, no trouble, he makes the body living in comfort. Just 
like someone-who anoints a wound only for the purpose of healing it, not for attractiveness; nor being, 
proud, ` Likewise, a bhikkhu is moderate in eating, in order to support his body and not for being proud. 
Furthermore, just as greasing an axle , only 
for the convenience of transporting- [a load], and getting it to 
the destination. Likewise, a bhikkhu is moderate in eating, to support the body and practice the path. ' 
166 
show that it was not ignored by every version of the Sämannaphala-sutta: DA follows 
a tradition that keeps SSP4+ in the SSP list. From DA20 we see that the structure of 
the formulation can be divided into two parts: the basic formula and the similes (the 
anointment of a wound and the greasing of an axle). As we have no other text for 
comparison we will move our discussion to the next sections. 
6.2.2 SSP4+ in texts other than the Samaff aphala-sutta in N/A 
DNs: ---. 
In the DN3-13, it is not surprising that none of them contains SSP4+ because they 
follow DN2's pattern. In the Chinese version of DAs, the expression of SSP4+ is 
probably the same as DÄ20. They are missing in the abbreviated form and hence no 
chance for comparison. However, we do find the description of SSP4+ in an 
independent translation of the Biahämajýýla-sutra: FW62. Its reading is shorter, as seen 
below (T1n21,265b-c): 
N-AffAaffýE '' ATýAI: -P ° AT-A ' TIM, il'SLn°p ' T1TJT'FM)i 
1Mýý'42ý 141ý17 
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There are a number of points FW62 differs from DA20: 
1. The set phrase about considering the amount of food while eating (not too much, 
too little, etc. 7rß g7Y2F 41 ' aT7JtrP) is not seen in DÄ20. 
2. Some set phrases describing the purpose of eating food are not applied in FW62. 
ý ý. 
For example, a set phrase like `terminate old suffering without arousing new 
suffering' is not seen. FW62 has a phrase: `gaining the practice of calming 
meditation'(%Vff), which does not appear in DA20. 
FW62 does not have similes. 
MNs: only MN39,53,107 and 125 have the item of SSP4+. 
2`1 'Moderate in eating only, do not eat too much as well as too little, get the moderate [anmount] in the 
middle [between these two]. Always maintain one meal [in a day], no more nor less; [eating] is for the 
purpose of supporting the life, not for the strengthening of force, but to make the body be comfortable, 
no suffering, with strength, gaining the practice of calming meditation. ' 
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The expression of SSP4+ occurs four times in the MN. This is one important aspect 
that we can divide the SSP list in MNs into two groups according to the occurrence of 
SSP4+(and 4++). The first group has SSP4+ and 4++, and the second without them. 
There are some other aspects that can further distinguish the former group from the 
latter. For example, the former group has its specific way of explanation in some SSP 
items, which do not follow DN's pattern, whereas the latter resembles more or less to 
the DN's. We will return to investigate this feature afterwards but now we are going 
to look at the group texts that contain SSP4+ (and later 4++), and look at the Chinese 
counterparts accordingly. There are four of such texts in MN, which contain item 
SSP4+, namely, MN39,53,107 and 125. As their wordings are exactly the same 
therefore we only need to list one of them. 
MN39 (M I 273)=MN53,107,125: 
bhojane mattannuno bhavissýýma275, patisarikhi yoniso ähiram ähärissima, 
n'eva davýýya na madýýya na mandanýya na vibhüsanjya, yavad-eva imassa 
käyassa thitiy, 9 yäpanýýya, vihimsilparatiyä brahmacýu7yýnuggahýýya: iti 
pur, inan ca vedanam patiharikhimi na van ca vedanam na uppidessimi, yäträ 
ca nic bhavissati anavajjati ca phisuvihiro cäti evam hi vo bhikkhave 
sikkliitabbam276 
Compare MN's wording to DA20, one point is interesting: DA20 has mentioned six 
reasons for the moderation in eating whereas MN has mentioned seven. About half of 
them are less matched: 
4" In other places, the more common introductory sentence is: kathan ca XXX ariyasävako bhojane 
ma/taiinil hoti. 
276 `We will be moderate in eating. Reflecting wisely, we will take food neither for amusement nor for 
intoxication nor for the'sake of physical beauty and attractiveness, but only for the support and 
maintenance of this body, for ending discomfort, and for assisting the holy life, considering: ". `Thus I 
shall terminate old feelings without arousing new feelings and I shall be healthy and blameless and 
shall live in comfort. "' 
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DE120 
1. not to indulge in taste 
2. body maintenance 
3. avoid suffering 
4. not being proud277 
5. balancing body 
6. practice 
MAs: 
5. the support and maintenance of body 
6. ending discomfort 
2. intoxication 
5. 
7. assisting the holy life 
1. not for amusement 
3. not for physical beauty 
4. not for attractiveness 
The Chinese parallel to MN39, the MAI 82, does not have SSP4+. There are no 
parallels in MAs corresponding to MN53,107 and 125. It is interesting to note that 
most MAs do not incorporated SSP4+ into their SSP list, while some MN texts do. 
ANs: ---. 
The situation in AN is also similar to DN that SSP4+ is absent in the list. 
To review again all the cases mentioned above, as the majority of accounts do not 
integrate the SSP4+ (and also SSP4++) into the SSP list, we might raise a question of 
whether these two items were added to the list at a relatively late date. This question 
will be examined again shortly. 
277 Chinese uses the word W, lit. `arrogance', which adopts a second meaning of made (the first is 
`intoxication'), see PED 518: `pride, conceit. ' 
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6.2.3 SSP4+ in non-SSP contexts in N/Ä 
Although we do not find many occurrences of SSP4+ in the SSP list, we have, 
however, found a lot of cases for its appearance in other contexts. As we have 
mentioned before, SSP4+ is not included in the SSP list in DN2-13 and about two 
third of cases in MNs, it does nevertheless occur many times in the N/A texts. It 
appears in the DN twice (DN28, DN33) by name, though the complete formula is not 
stated. The first occurrence is in the Sampasýädanlya-sutta (D 111 106-7) in a passage 
where Siriputta described how the Buddha's way of teaching dhamma is in regard to 
a person's proper ethical conduct (purisa-srla-samýýccre). A number of qualities 
possessed by such person are listed, and three of them are interesting: indriyesu 
guttadv9ro, bhojane mattanriu and fiTgarlyýTnuyogam anuyutto. 278 These are three 
members in the SSP list (SSP4,4+, 4++). 
The second occurrence is located at the Sarigiti-sutta (D 111 213), where indrlyesu 
guttadv5ro and bhojane mattanlu appear as a paired item among many. This again, is 
another example where SSP4+ comes along with other SSP member. In fact, the 
appearance of SSP4+ is always connected with indriyesu guttadvaro, or/and with 
jägariy, 7nuyogam anuyutto and even more other SSP members. This is very obvious 
in many examples in MNs, ANs and SNs, as seen in the following presentation. 
MN5 (M 132), A 111 199: 
Context: A clansmen who is engaging in good practice, hearing Sarlputta's discourse 
on the dhainma, he practises it by word and thought. 
Content: the good practice includes: gone forth out of confidence from the home life 
into homelessness, not fraudulent, deceitful, treacherous haughty, hollow, personally 
vain, rough-tongued or loose-spoken, SSP4,4+, 4++, greatly respectful of training, 
not luxurious or careless, keen to avoid backsliding, leaders in seclusion, energetic, 
resolute, established in mindfulness, fully aware, concentrated, with unified minds, 
possessing wisdom, not drivellers. 
... The corresponding passage in Chinese (TI, 78a) seems to have mentioned only one related item out 
of three under such phrase: TFý ; JI } (the abandoning of sleeping). Additionally, these three items are 
totally neglected by another Chinese parallel in an individual translation of the same text X ingfogongde 
jing fffflI; zýj{}rýýýz; (T1 n 18,257c). 
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MN69 (M 1471): 
Context: the proper training of a forest-dwelling bhikkhu. 
Content: things to be practiced: a number of living manners in the sangha, SSP4,4+, 
4++, energetic, established in mindfulness, concentrated, be wise, apply himself to the 
higher dhamn7a and the higher discipline, apply himself to those liberations that are 
peaceful and immaterial, transcending forms, apply himself to superhuman states. 
S 11 218-9: do not live with young bhikkhus who do not practice SSP4,4+ and 4++. 
S IV 104-5: who practices SSP4,4+ and 4++ will maintain all his life the complete 
and pure holy life. 
S IV 175-7: by possessing three qualities (SSP4,4+ and 4++) a bhikkhu lives full of 
happiness and joy in this very life, and he has laid a foundation for the destruction of 
the defilements. 
The first case of SN states SSP4+ only by name, the second explains in full 
formulation and the third adds a simile after the formulation. It is very important to 
see the phrasing at S IV 176 because this is the first time we meet the expression of 
simile which is quite rare in the Pali source. The sentence reads: 
Bhikkhus, just as a person anoints a wound only for the purpose of enabling it to 
heal, or just as one greases an axle only for the sake of transporting a load. 
(seyyath, 77pi bhikkha ve puriso vanam JTlimpeyya yjvad eva roparnatthäyt. 
seyyathä vi papa akkham abbhan"jeyya y9vad bhärasa nittharanatthElya) 
AI94=DN33 
AI 113-4: three qualities (SSP4,4+, 4++) for one to be proficient in the practice 
leading to the sure course (apannakam patipannam) and has strong foundation for the 
destruction of the defilements. 
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A 11 39-40: four qualities (SSP3,4,4+, 4++) for a man to be incapable of falling away 
and near to nibbEna. 
A 111 71,301: five things to be trained by bhikkhus: SSP4,4+, 4++, look for righteous 
things (vipasakä kusalänarn dhalnmänam) and practicing bodhipakkhika-dhamma 
(pubbarattýäpararattam bodhipakkhikjnam dhammJinam b12c''vanänuyogam anuyuMT ). 
A 111173,330,450; IV 25,331: five things lead to the falling away of a monk who is 
occasionally released (samaya vimuttassa bhikkhuno aparihý7ngya samvattantl): 
delight in bodywork, in gossip, in sleep, lack of SSP4,4+. 
A 111 430: one can realize the excellent of true Ariyan knowledge and insight if giving 
up six things: forgetfulness in mindfulness, lack of clear comprehension, lack of SSP4 
and 4+, deceit, mealy-mouthedness. 
A IV 167-8: Nanda lives the holy life in all its purity with the practice of SSP4,4+, 
4++, 5. 
From the above instances we can make a brief summary about- the relationship of 
SSP4+-with other SSP members: 
A set of two items (SSP4,4+): A 111173,330,450, IV 25,331. 
Three items (SSP4,4+, 4++) :MI 32,471,1116-7; S 11 218-9, IV 103-5,175-7; AI 
94,113-4,111 70-1,199,300. 
Four items (SSP3,4,4+, 4++): A 1139-40,111 113'. 
Four items (SSP4,4+, 4++, 5): A IV 167. 
A set of more items: MI 32, A 111199. The cases in this category are worthy of 
noting because the context is associated with some kinds of meditation path structure 
that resemble the SSP list. 
The presentation of all these occurrences is of three kinds: S IV 103-5; A 1114,11 40, 
111,71,168 are expressed in full, S IV 175-7 has the formula together with a simile, 
and the rest are only mentioned in a shorthand form. 
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Next we proceed to see the Chinese sources. The situation of SSP4+'s appearances in 
Chinese materials has interesting points to be discussed in terms of the wording. 
MA26 (T1n26,455b): SSP4+ is stated only by name, it occurs with the mentioning of 
SSP4 and SSP5. This is slightly different from its parallel, MN69, which mentions 
SSP4+ together with SSP4 and 4++. 
Foshuopufayi jing (Tý'7ýRä i-P, -glý%r`z , 
T1n98, '923b-c): SSP4,4+, 4++ in shorthand. 
SA271 (T2n99,71 a): SSP4,4+, 4++ by name, but the correspondent in SN (S 111106) 
does not have this item. 
SA275 (T2n99,73b)279 =A IV 166: Nanda 
Moderation in eating, the Bhikkhu Nanda is reflecting upon taking food; he does 
not [think of ] pride, not earnestless, nor attached to form, nor attached to 
attractiveness, only for the sake of supporting the body. Whatever [food] he has 
consumed it is for the ending of hunger and thirsty, and for the practice of holy 
life, [considering: ] `[Thus I shall] terminate old feelings without arousing new 
feelings. ' To fulfill the going on [of life], [the body is] with strength, comfort; 
for the sake of not being blamed and living alone (? )280. Just as the transportation, 
the greasing of oil [to the axle] is not for the [showing of] pride, nor for the 
attractiveness, but for the sake of transporting a load. And again just as the 
anointment of a wound, is not for the greedy of flavor, but the ceasing of 
suffering. 
It is noticed that SA275 and A IV 166 (which has the same content of SSP4+ as MN19) 
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280 The corresponding phrases in this place in Pali is: anavajjata ca phisuvihnro cri[i. Chinese reads 
ft rrfQ as anavajjatä7, and ATE as phäsuvihf7ro. J-9-rifj literally means `not being heard', may refer to the 
English phrases such as `for not being blamed' or `not reprimanded. ' 
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SA801 (T2n99,206a): Five dharmas that benefit the practice of anTpaiiäsati (; PT. 
abiding in sila (T$^f), less desire and less business ( jP, 
ß1e1 ), SSP4+, SSP4++ and SSP7. No Pali parallel for SA801. The wording of SSP 
4+ in this text is shorter than and different from the standard formula. 281 
SÄ1261 (T2n99,346a): shorthand of SSP4,4+, 4++; no Päli parallel. 
ASA (T2n100, )75a-b) = SA275. This is a translation from another version of SA 
collection. Its wording is also shorter. 
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EA16-4 (T2n125,579c): shorthand of SSP4,4+, 4++; no Pali parallel. 
EA21-6 (T2n125,603c-4a)= A 1113: three dharmas (SSP4,4+, 4++) which lead to 
the happiness and the destruction of defilements. ( ,; g, H6 , jj^ , p,, 8 QTä=( 
t T7 {ý ) SSP4+ is mentioned in full and it comes with a simile in Chinese 
version, 23 while AN omits the simile. 
EA34-3 (T2n125,693c): A summary of SSP list by indicating SSP2,3,4,4+, 4++, 
18-20 by name; no Pali parallel. 
'811 
(Oh Bhikkhu! Moderate in eating, get the moderate amount between much and little, do not arise 
the thought of desire for eating, but be earnestly in meditation. These are three dharmas that plentifully 
'benefit the practice of am panffsati. ) 
'g''z1ýIiE(ý1; 1 ýEcxq: ? Lý1LýJl 
283 IFJ , LL E! R-AWN f1 ? LLfr &9m ' (4 Il 
k° IýgýFiSCýr7 '1 fr-9T'I ' ; O4)ß ' TPýTI T7 'T T7ýT °qf' VZ 
fF. MIX-, 10 Pf W' 'ä%-VIC"iS ° ft')1'Pgm RA ° ý^: ' Lt F! : 'Ift 
ý`<FfrIý >h1JE[ ýI' NXMZxif: fr V9)) ° '-7 API! t' rij '. 1iVI 2- 'P -'; j7 '$T! 
(7"2 ItZt rTM" °rD TNXIRM ' WA Mfr ° LLý7YýCq ' Ii ° 
1il iäfr'rý ; lýl >kflE ýl ' rý; xýfý tMt V9t ° u 515 f7i fLfi! `-0[110 
(Bhikkhu, what is moderation in eating? Herein, bhikkhu, reflecting upon where the food comes from, 
do not ask for bodily beauty, but for the sake of supporting the physical form, and maintenance of four 
great elements.... (the rest same as standard formula, plus two similes). 
) 
174 
EA34-5 (T2n125,696c): This text has the expression of the latter parts of SSP list. 
The SSP4+ is mentioned in full together with only one simile: the anointment of a 
28 wound. `ý 
EA44-4 (T2n125,765c): SSP4,4+, 4++, 5 in Nine dharnaas. (LRR rL Ec7YT 
The formulation of SSP4+ is unusual: 
? li^ý ' ttft ' tL-Fý ! ý%xý 
116 0 
(Bhikkhu, what is moderate in eating? Herein, bhikkhu, what was gained 
additionally should be shared with others, do not be stingy with gaining. It is in 
this way, bhikkhu, called moderate in eating. ) 
EA49-2 (T2n125,795a): shorthand of SSP3,4,4+ and 4++, and they occur in the 
context of eleven dharmas; no Pali parallel. 
EA49-8 (T2n125,802a): SSP4,4+, 4++ are described as essential items of the 
practice for ascetics (samana, %P9ýAf7). SSP4+ is mentioned in full form of formula 
together with the similes. 285 
Furthermore, there is one very important case to be examined in MN because the 
SSP4+ is mentioned alone without accompanying any other SSP items. This is seen in 
MN2 (M I 9-10). It occurs in the, context that the defilements are to be abandoned by 
repeated practise (asavä patisevanä pah tabbJ), where four practice items are listed: 
robe, alms food, resting place and medicinal requisites (cfvar"ýtrn7, pindapätam, 
'gaý^ýýq'T TIVE Eý ' 1E- iýý; 1ý ý', "l J' 
ftýMmw AT 
qZg ' W'P-Aý rFg , ., ý. ýVh-! Tt ° 
285ýýý 
' LLB: R 0Z ? n^A ' tL Ecl tlylifff % Plw 




236 The formula of SSP4+ is referred 
to as the explanation of alms food, which reads: 
Reflecting wisely, he uses alms food neither for amusement nor for intoxication 
(the rest is same as usual formula, without simile). 
There are three Chinese parallels for this text. It is interesting to list their formula of 
SSP4+ for comparison, each of which has a different description. The underlined 
phrases are interesting expression compared to the Pali version: 
1. MAIO (Ti, 432b): 
ýýJýý ° ýf ýýºJý ' ýf=L; lAVnV ' ; IMAE'KMý , ffi*t'4ilTl - P'M'f'`ý , -. 9ENSM(for 
getting' rid of defilements and grief) 
287 ýrý'ýý-L 
2. Ef140-6 (T2n 125,741 a) : 
^Z YýL, ýaýEjý! Z' Ti fit IL ' Tßfl`l: Ci°1 rT 1TtT' °jA =A<T7 ' 
(guarding all his acts, without committing wrong conduct) Tý (ITS 
288 
3. Foshuo yigieliusheshouyin jing T1n31,813c): 
TIAiÜC TIRV ' T, VI1Z-V ' 19, °ýýTp'Tý17 ýRWýT-Wrmf-T--- ' CFm 
ýýýýý ° Ag Tfýý ý Tý)7 ýýý'h ° 289 
286 This passage is also applied by Buddhaghosa in his Visuddhimagga to explain the second kind of 
virtue - the virtue concerning requisites (paccayasannissi[a-si/a), cf.. Vism 30. 287 `The purpose of eating is not for amusement, nor for being proud, nor for physical beauty, but for 
the maintenance of body, in order to get rid of defilements and grief, and practising the holy life. Also 
for terminating the old illness without arousing new illness. Therefore he lives long lively, in comfort 
and without illness. ' 
288'l-lis mind is ready for the alms food, without the thought of desire arising, but for the maintenance 
of the body, to recover from the old pain without arousing new pain, guarding all his acts, without 
committing wrong conduct, he lives in comfort all the time, practising the holy life and lives long lively 
in the world. ' 
289 `What was eaten was not for happiness, not for greediness, not for physical fitness and beauty, but 
for the maintenance of the body in order to practice the path. The supplying [of food] is to terminate 
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Finally, it is also significant to look at a text in SN (S 11 98), as it mentions a simile 
about the right attitude for monks in eating. The context is: how should the nutriment 
edible food be seen (kathaln ca kabalimkiiro naiv datthabbo). The content is: A 
couple eats their son's flesh in order to cross the rest of the desert (yýävadeva 
kantgrassa nlttharanatt1 ya Mram ähareyyuntl). They eat that food not for 
amusement nor for enjoyment nor for the sake of physical beauty and attractiveness. It 
is in this way that the nutriment edible food should be seen by bhikkhus. In this text, a 
fixed set phrase from SSP4+ is applied: n'eva daväya na madýyya na mandanaya na 
vibhiisamya. There is one Chinese parallel (SÄ373, T2,102b) which also tells the 
same story and expresses the reason for taking food in a slight different wording: [not] 
for attaching to the flavour, [nor] greedy [nor] for the beauty and happiness. (ýýTj 1r 
Although these two texts do not have a full description of SSP4+, they seem to have 
delivered a similar message about the practice of moderation in eating. Indeed, as we 
will see in the next discussion, the simile of eating a son's flesh is applied in the 
context of SSP4+ particularly by the commentarial texts. It is therefore important not 
to exclude them from the current context. 
the old painful feeling and not to arouse new. painful feeling. Recovering from that, he is blameless 
with strength, and lives in comfort. ' ' 
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6.2.4 Further Discussion: SSP4+ in non-N/Ä texts 
In this section, we will examine a number of texts written in Sanskrit and Chinese, 
which come slightly later from the canonical texts. The application of SSP4+ in these 
texts is noteworthy because their wording and usage are crucial for our purpose of 
comparison. 
SrBh(S) (10,4-10): 
pratisainkhy9yahc'2ram Marati, na dravalrtham, na madArtham, na 
mandanijrtham, na vibhirsanýlirtham, yävad evýTsya k5yasya sthitaye, yjpanjyai, 
jighatsoparataye brahmacarykugrahiya iti paur, §n9m vedan5m prah5sy5mi, 
navgm ca nop9dayayisy9mi yjtrTca me bhavrsyatr balam ca, sir. khvim 
cJnavadyati ca, sparsavihgrati ceyam ucyate bhojane m9trajnatä. 
SrBh(C), the Shengwendi (ýn1ýU J t? ämi <WPT9tt>, T30n1579,397b): 
/J/ 
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It is seen that the overall expression in both texts is very much the same as the 
standard form in N/A, only several minor points are different compared to Pali texts: 
Skt: pratisamkhyäya (Ch: T OEM), P: patisamkhä yoniso. Skt: jighatsoparataye (Ch: 
MM)" P: vihimsirparatiyýý. Skt: balam ca, sukham ca (Ch: P: ---. The iJAOI 
second and third examples support some Chinese Agamas' reading as mentioned in 
the above sections. Another. difference is, SrBh does not use the similes of the 
anointing of a wound and the greasing of the axle. It uses another two similes instead: 
the eating of a son's flesh and the simile of Candropama. We have mentioned before 
that the first simile originates fromS 11 98 or SA373. The later simile occurs in the 
story illustrated in the Candropama-sutra from SA/SN, collection. 290 After the 
290 There are three Chinese versions: 1. SA1 136 (T2,299c-300a); 2. ASAI 11 (T2,414a-c); 3. Foshuo 
yueyu jing ( ((T p. Q) jn TJ) T2,544b-545a). One-Pali version: S-III 198-200 and a Sanskrit fragment: 
A. F. Rudolf Hoernle's Eastern Turkestan manuscript, no. 149X/10. 
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formulation of SSP4+, SrBh has employed a number of lengthy passages to explain 
each phrase in the formula. 
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Vism 30-33 and 45: 
There are two places where Vism mentioned SSP4+. The first occurrence is at Vism 
30-33, where a quotation from MN2 (M 19-10) is being employed for the explanation 
of `the reflection on using alms food'. (This usage has been seen in our previous 
section) In a later place the Vism provides a long interpretation commenting on each 
phrase from the fixed-sentence. It is the second account that offers a detailed 
exegetical explanation on SSP4+. It would be a good study to compare and 
investigate the explanation in Vism and Srbh because both are commentarial texts 
originated from different traditions. Unfortunately the study is too long to be 
accommodated here. 
The second occurrence is located in a section called: `the accomplishment of virtue 
dependent on requisites. ' In the end of this section, there is a concluding passage 
expressed by a number of verses. Among them, two verses are interesting (Vism 45): 
Since aid it is and timely, procured from another, the right amount he reckons, 
mindful without remitting. In chewing and in eating, in tasting food besides; 
he treats it as an ointment, applied upon a wound. So like the son's flesh in the 
desert, like the greasing for-the axle, he should eat without delusion, nutriment 
to keep alive. 292 
It is seen that all three similes that are connected to SSP4+ are employed. 293 
Jat 11 293-4: 
291 Cf. Wayman 1961,139-162. 
292 krilena laddhuiparato anuýgahri k11ýJjestt bhojjesu ca sr7yanesu, mattarn so in 0117 satatani 
upattllito vanassa ä1 panaruhane yatha. 
kanttire puttanlamsanl va ikklrassabb11f1/ljliiiilI yitt/]il, 
evam Umre Ni raip yäpanatthain aniuccli to ti. 
293The same application is also seen in the Niddesa, cf. Nd 1 368,484 where three similes are 
combined together to refer to the reflection on eating: ý7kkhabbbanj, ula-yanapalicchäduna- 
puttamanisitpama. 
179 
In the story about the Saka from the Jätaka (no. 255 Sakaj5taka), the context of 
moderation in eating is mentioned. At the end of the story, the Master (Buddha) 
uttered the following stanzas about the lesson to learn from improper eating: 
What time the bird without excess did eat, he found the way, and brought his 
mother meat. But once he ate too much, forgot the mean, he fell; and afterward 
was"no more seen. So be not greedy; modest be in all. To spare is safe; greed 
goeth before a fall. 294 
In explaining the phrase: tasmä mattanl2uta sadhu, the commentary adds a passage of 
explanation. At the end of the passage an abbreviated SSP4+ fixed-sentence is 
inserted: Rha vT patisarikha yoniso ahMýram äUreti, n'eva daviya -pe- phasuvlhäro 
ca. This indicates that the commentary takes the context of the verse as related to the 
SSP4+. Later in the same passage, the commentary further adds the following lines: 
evam vanllitc7 mattan"n"utapi Adhu, 
kantere puttarnamsam va akkhassabbhanjanam yathg 
evaip 5hare TUram ya7panattham amucchito ti. 
Note that the last two lines is the verse we have just seen in the Vism. It is also worth 
noting that the same verse appears in the Milrndapanha (Mil 367) where it is stated 
that this is a verse said by the Lord, the deva above devas. Moreover, in the same 
context about `the yogin, the earnest student of yoga eats a mouthful of food 
constantly reflecting', SSP4+ is also applied. This also indicates that the text is aware 
of the combination of the verse applied along with the SSP4+, as we have seen in the 
Vism before. 
Saundarananda XIV: 
In the Saundarananda Canto XIV, there are about 19 verses being devoted to describe 
the practice of SSP4+. This considerable number of verses and their explanation 
provides us with a good source for comparison. From a close examination of these 
294 yfl vam so maltam aiinäsi 'bhojanasmjni vlhallgal]Io, t5va addhanam ! Tpädi mrFtaran ca aposayi. 
yalo ca so bahutaranl bhojanam ýjjhupt7Gari, tato tatth' eva sanlsidi, amattann"ü hi so ahu. 
tasnltl 171,71ti1tl%lulil sadhu bhojanasnllnl agiddhitä, amattannU hi sidanti mattannil ca na sldaretl. 
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verses, it is not surprising that many of them were drawn from the canonical texts 
because of the wording resemblances. More importantly, the collected materials in 
this canto originate not only from one or two standard references in SSP4+ context in 
the canon, but cover a wider range of sources. It is therefore interesting to see what 
has been considered and chosen by the author as an important explanation for SSP4+. 
The abundant information composed in this text is also significant in terms of 
wording and interpretation, which will offer a ground for comparison. We could look 
at how the author has adopted or perhaps adapted the messages from the canonical 
accounts. And we could also find the basis of understanding unusual readings in some 
non-Pali materials as mentioned before. In the following discussion, each of the 
related verses from the Saundarananda canto XIV will be listed, the matching of 
sources from all the examples mentioned in this section will be employed, and the 
cases of resemblance will then be revealed. 295 
atha smrtikav5tena pidh,; Tyendriyasamvaram / 
bhojana bhava m5trýýjno dhynäyýTnamaycTya ca //(1 = verse no. 1)296 
This verse combines the practice of SSP4 and 4+, in which the former was just being 
explained in the previous canto. After the explanation of SSP4+ in the subsequent 18 
verses, it is followed by the practice of SSP4++ (v. ME). This shows that the author 
is well aware of the tradition of putting all these three items as a fixed set of practice, 
as mentioned many times in the canon. The explanation of SSP4+ starts from the 
second half of the verse (pada cd), the phrase dhyänäynýmay, ýya is interesting. First, 
the dhyitnaya means the practice of SSP4+(and 4) is served for the purpose of 
calming meditation towards dhyana(s). This expression is also seen in FW62 which 
states: f4tf7 (the gaining of the practice of calming meditation). This implies that the 
extra word in FW62 is probably not an arbitrary interpolation. Furthermore, the idea 
that SSP4,4+, 4++ and perhaps some other items are means for leading to 
dhyj-na1jllýzna is a very important concept in the exegetical texts, one such example is 
that the commentary of DN2 emphasises that these items are the `requisites' for one 
295 All English translation of these verses is taken from Johnston, 1931. 
296 `Then, closing up the dam of the senses with the sluice-gate of attention, learn exact measure in the 
eating of food for the sake of mystic meditation and of freedom from disease. ' 
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who aims at reaching the higher fruits of recluseship. 297 Other Buddhist tradition also 
has a similar idea. 298. 
panalr nigrhllTti gl5ninidre pr"ayacchati / 
krto by atyartham c111c7ro Vrhantr ca panTkrwmam // (2)299 
The concept of too much food impedes the breathing, etc., is a another way of saying 
the same thing in the SA801 that the moderate in eating is one important factor in 
assisting the practice of jnäp, nasati (i. e. the practice of breathing. ). 
yathuý c5tyartham 5hmTrah krto 'narthgya kalpate / 
300 zrpayuktas tathýýtyalpo na sýýmarthyya kalpate // (3) 
This verse explains the meaning of moderate in eating in terms of avoiding two 
extremes. The similar expression is also seen in the following accounts: 
FW62: Do not eat too much as well as too little, get the moderate [amount] in the 
middle [between these two extremes]. (7Yý7rý'ý' , TJA-r-p °) 
5-1801: moderate in eating, get the moderate between much and little. (ftýp- 
Jat 11 2933: ' One ate too much fell. 
a cayam dyutim utsiham prayogam balam eva ca / 
bhojanam krtam atyalpam sarlrasyýpakarsati // (4)301 
yathj bhjrena namate laghunonnamate tuld / 
3oz same tisthati yuktena bhojyeneyam tathJ tanuh // (5) 
297 Cf. Bhikkhu Bodhi 1989, p. 13. 
298 Cf. Liumen jiaoshou jiding hin ('The treatise of teaching'six subjects for the practice of meditation' 
T31n1607,775c ). This is a text from the Yogäcära school, translated byXuan ,i ill 
Zhang. 
299 `For food taken in excessive quantities impedes the intake and outflow of the breath, induces 
lassitude and drowsiness and destroys enterprise. ' 
300 `And as too much food conduces to disaster, so eating too little leads to loss of capacity. ' 
X01 `Deficiency of food drains away the substance of the body with its brilliance, energy, activity and 
strength. ' 
302 `As the scales fall with too heavy a weight, rise with too light a one and remain level with the proper 
one, so is it with the body and its nourishment. ' 
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tasm, qd ablryavahartavyam svasaktirn anupasyat5 / 
natnnt2tl'am na Catyalpaln meyam mänava95d api // (6)303 
These three verses are further explanation of verse 3. No parallels are found in the 
canon, at least not in the context of SSP4+. However, the phrase meyam mänavagäd 
api (not under the influence of pride) from verse 6cd is significant because it explains 
the second meaning of madäya. The same phrase is repeated in a number of cases in 
Chinese sources of SSP4+: 
DÄ20:, °, (not being proud); SÄ275: ; (not being proud); MÄ10: H n 
(not out of proud). 
atyjkrýýnto hi k, §yjgnir gcircp, ýTnnena slrnyati l 
avacchan na iv. §lpo 'gnih sahas5 mahatendhasi //(7)'04 
atyantam api sarnhgro nýýh5rasya prasasyate l 
an, Uiiiro bi nirviti nirindhana ivjnalah // (8)305 
These two verses further expound the point made in verse 3. I do not have their 
references in the canon, though Johnston mentioned that verse 7 is similar to a 
passage in the MahJbhuirata (XII, 11055). 
yasmin nisti vJn5b5rJt sarvapralnablirtJm sthitih / 
tasmýýd dusyati n5MIro vikalpo 'tra tu vjryate // (9)306 
This expression is not seen in the related passage of SSP4+, yet a similar idea of 
307 
choosing food is found at DN25. 
303 `Therefore you should eat, carefully considering your requirements, and should not measure out to 
yourself too much or too little under the influence of pride. ' 
304 `For the fire of the body, if loaded with heavy food, dies down like a small fire covered all at once 
with a great load of fuel. ' 
305 'Complete abstinence from food too is not recommended, for he who refrains from food is 
extinguished like a fire without fuel. ' 
soy 'Since no creature drawing breath can exist without food, therefore to take food is not wrong, but a 
choice of food is prohibited. ' 
307 D 11143: ... 
bhojanesu vodi sam fp, ýjati: idam nie klianiati, idam me nakklianlatili. so yam hi 
kho 'ssa nakkhaniati tam safpeklio pajahati, yawn pan'assa kliamali laip balllito 11111CChito 
ajjhepanno anadinava-dassavl anissaralia panno paribhunjati (... he divides his food into two heaps, 
saying: `This suits me, that doesn't suit me. ' And what does not suit him he eagerly rejects, while what 
lRl 
lia by e1Ctlv4Saye 'liyatra Sajymite pr9li111aS tcZt%1a / 
avijliAte yatliNi5re boddhavyain tatra kal"aliam // (10)3°8 
The reference for this verse is unclear. 
cikits, lutham yathýý dhatte vranasyNepanam vranl / 
ksudvighýýffrtham &ýras tadvat sevyo n111mllkslln5 // (11)309 
This verse records a common simile for SSP4+, as seen in DA, SN, ASA, EA, SrBh, 
Vism, JatA, Mil, Nid, etc. The phrase ksudvighätärthanz is interesting, which 
confirms some places of Chinese and Sanskrit's reading of `ending the hunger (and 
thirst)' (jighatsoparataye, ; J. "W% AJ-U ), whilst the Pali correspondent always 
reads vihimsiiparatiyi (for ending discomfort). Moreover, the phrase scvyo 
mumuksupJ at l Id could be referring to SSP4+'s phrase of brahmacaryanugghýTya. 
bh, irasyodvahan, Trtharn ca rathRso 'bhyajyate yathj l 
bhojanam prjnay5trýTtham tadvad vidvan nisevate H(12)310 
This verse conveys another important simile for SSP4+, which appears alongside with 
the simile of anointing a wound. The meaning of verse 12cd is similar to SSP4+'s 
phrase yjträ ca me bhavissati, and its actual wording ('enable life to continue') is 
even closer to some Chinese sources: FW62: P EA34-5: R EA49-8: M 
ý; L. They all means: enable life to continue. 
salnatikraman, J7rtham ca kintgrasya yathädhvagau l 
putramjrnsAni khidet5m dampati bhrsaduhkhitau //(13) 311 
suits him he eats up greedily, recklessly and passionately, not seeing the peril, with no thought of 
consequences. ) 
308 `Since living beings are not so much attached to any other single object as to superfine food. Know 
the reason for this teaching. ' 
309 `As a wounded man applies a salve to his wound to heal it, so food is to be taken destroy hunger by 
the man desirous of emancipation. ' 
310 `And as the axle of a chariot is greased to enable it to bear a load, so the wise man employs food to 
enable his life to continue. ' 
311 `As parents on a journey, grievous though they would find it, would eat the flesh of their children to 
enable them to cross the desert. ' 
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This verse gives an account of third simile, which occurs not in most cases of SSP4+, 
but applied in Srbh, Vism, JatA, Mil and Nid. 
evam a bhya vaharta vyam bh ojanarn pra tisamkhyayii l 
na bhiisýýrtham na vapuse na madäya na alptaye //(14)312 
This is almost the same as the standard expression of the beginning of SSP4+. 
dh, §ranirtharn sarirasya bhojanam hi vidhiyate l 
3ý3 upastambhah pipatisor durbalasyeva vesmanab //(15) 
The first half of this verse is similar to the phrase käyassa thitiy yäpanýýya and its 
Chinese equivalent in SSP4+. However, no example is found in the canon 
corresponding to the second half of the verse. 
plavam yatnad yathä kaS cid badlinlyäd dhirayed api/ 
na tatsaehena yvat tu mahaughasyottitlr"say,; i //(16)314 
tathopakaranaih kfiyam dhýýrayanti parlksak, ýh l 
na tatsnehena yjvat tu duhkhaughasya tl tll'sayci //(17)315 
soeaff pidyamg-nena diyate satrave yathi l 
na bhaktyi ngpi tarsena kevalam pr-anaguptaye // (18)316 
Again, no references for the above three verses. 
yogacýýras tath. §h, Yram sar"iriya prayacchati / 
312 `So food should be eaten with circumspection, not to obtain splendour or beauty of form or out of 
intoxication or wantonness. ' 
313 `For food is intended for the support of the body, like a prop for the support of a weak dwelling that 
is falling down. ' 
314 `As a man will construct a boat with great labour and even carry it, not because he loves it, but 
simply in order to cross a great flood. ' 
315 `So men of insight support the body by the usual means, not out of love of it, but simply to cross the 
flood of suffering. ' 
316 `Just a man who is being oppressed gives in grief to an enemy, not out of devotion to him or of 
desire for anything, but merely to preserve his life. ' 
185... 
kevalam kSUdvlghatartham na rjgena na bliaktaye // (19) 
317 
The first half of this verse is a repetition of verse 12cd and 15ab, pada c in this verse 
is equivalent to verse 11 c, and the phrase na rýýgena is seen in a number of Chinese 
accounts: DA20: U*; Foshuo yigieliu sheshou yin jing: TZa; Sß-1373: p fFN. This 
idea is found in some Pali sources (Jat, Mil, Vism) by using the word agiddllitýý. 
From the above comparison, we can get an impression that the Saundarananda has 
included most of the common points from SSP4+. 318 The wording of many 
expressions in the Saundarananda is significant, as a lot of phrases that are absent in 
Pali sources are found in other sources. A great deal of these were included in non- 
Pali texts particularly in existing Chinese materials. This may further imply that 
Chinese materials follow a tradition, which could roughly call a `northern tradition'. 
Therefore the Chinese readings though sometimes different from the Pali expression, 
retain valid wordings and interpretations, and should not simply be seen as faulty 
translations. 
317 `So the Yoga adept tenders food to his body merely to suppress hunger, not out of gluttony or 
devotion to it. ' 
318 Several points are not seen: 1. the expression about puräian ca vedanam patiharikliffmi navaii ca 
vedanam na upp,! desswni; 2. phäsuvihara; 3. balarn ca sukbam ca (this occurs only in non-Pali 
sources). 
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6.3 The study of SSP4++ 




DA20 (Tlnl, 84c-85a): 
ý7J- ý= 7' 39ýh '' 'N« ±G 
319 
rýL 
As similar to SSP4+, this formula is not seen in most versions of the S5inannaphala- 
sutta except DA20, but it occurs several times in the SSP list in MNs, which we will 
examine shortly. According to DA's description, the formulation of SSP4+± indicatCs 
two types of practice in a day, and the time scale for a day has been divided into four 
sections in which each section is fitted by one type of practice, as can be summarized 
as follows: 
1. Day time: First type of practice: while moving, walking or sitting, always keep 
mindfulness (or concentration), in order to get rid of hindrances. 
2. First watch of the night: First type of practice. 
3. Middle watch of the night: Second type of practice: lies down on his right side, 
noting in his mind the time to get up, applying the mind to the thought of light 
and being mindful. 
4. Third watch of the night: First type of practice. 
319 `He is devoted to wakefulness in the first and last watch of the night. Herein, during the day, while 
walking and sitting, he keeps his mind concentrated on getting away from obstructive hindrances. In 
the first watch of the night, while walking and sitting, he keeps his mind concentrated on getting away 
of obstructive hindrances. In the middle watch of the night he lies down on his right side, noting in It is 
mind the time to get up, applying the mind to the thought of light and be mindful. In the third watch of 
the night, he gets up and contemplates, while walking and sitting, he keeps- his mind concentrated on 
getting away of obstructive hindrances. ' 
1R7 
kevalam kstidvighitirtham na rýýgelm na bhaktaye // (19)317 
The first half of this verse is a repetition of verse 12cd and 15ab, pada c in this verse 
is equivalent to verse l lc, and the phrase na rJgepa is seen in a number of Chinese 
accounts: DA20: Foshuo yigieliu sheshou yin jing: TAt&; SÄ373: Aid. This 
idea is found in some Pali sources (Jat, Mil, Vism) by using the word aglddhita. 
From the above comparison, we can get an impression that the Saundarananda has 
included most of the common points from SSP4+. 313 The wording of many 
expressions in the Saundarananda is significant, as a lot of phrases that are absent in 
Pali sources are found in other'sources. A great deal of these were included in non- 
Pali texts particularly in existing Chinese materials. This may further imply that 
Chinese materials follow a tradition, which could roughly call a `northern tradition'. 
Therefore the Chinese readings though sometimes different from the Pali expression, 
retain valid wordings and interpretations, and should not simply be seen as faulty 
translations. 
317 `So the Yoga adept tenders food to his body merely to suppress hunger, not out of gluttony or 
devotion to it. ' 
318 Several points are not seen: 1. the expression about puränan ca vedanani patihariklifmi pavan cs 
vedanaip na upp7dessfmr, 2. ph/isuvihara; 3. balam ca sukham ca (this occurs only in non-Pali 
sources). 
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DA20 (Tlnl, 84c-85a): 
ý: El ' IýT7 ý ýL6 
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As similar to SSP4+, this formula is not seen in most versions of the Sýýmýýnnaphaht- 
sutta except DÄ20, but it occurs several times in the SSP list in MNs, which we will 
examine shortly. According to DA's description, the formulation of SSP4++ indicates 
two types of practice in a day, and the time scale for a day has been divided into four 
sections in which each section is fitted by one type of practice, as can be summarized 
as follows: 
1. Day time: First type of practice: while moving, walking or sitting, always keep 
mindfulness (or concentration), in order to get rid of hindrances. 
2. First watch of the night: First type of practice. 
3. Middle watch of the night: Second type of practice: lies down on his right side, 
noting in his mind the time to get up, applying the mind to the thought of light 
and being mindful. 
4. Third watch of the night: First type of practice. 
319 `Ile is devoted to wakefulness in the first and last watch of the night. Herein, during the day, while 
walking and sitting, he keeps his mind concentrated on getting away from obstructive hindrances. In 
the first watch of the night, while walking and sitting, he keeps his mind concentrated on getting away 
of obstructive hindrances. In the middle watch of the night he lies clown on his right side, noting in his 
mind the time to get up, applying the mind to the thought of light and be titindfill. In the third watch of 
the night, he gets up and contemplates, while walking and sitting, he keeps` his mind concentrated on 
getting away of obstructive hindrances. ' 
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6.3.2 SSP4++ in texts other than the Saman"n"aphala-sutta in N/Ä 
DNs: ---. 
FW62 (T1n21,265c): 








' ý"ýýý ý ýrýýrýrlý. 'ý Ppý:; ý ' ýý'rýý pA ° ýýý ' Týýý 'ý 
ý' ýi 
FW62 has a similar expression to DÄ20, apart from some extra words, such as: 
jgiji j(lit. should not be lying down? ) ' T7 -, E; (thinking of practising the path) and it 
uses (does not think of unwholesome dhammas) instead of DA's `get rid of 
hindrances'. 
MNs: MN39,53,107 and 125 
As mentioned in the previous study, the SSP list in MNs can be divided into two 
groups according to the occurrence of SSP4+ together with SSP4++. The first group 
contain these two items but the -second 
does not. The expression of the former group 
not only is different from the latter, in terms of these extra items but also has its 
specific way of explanation in other members of SSP, whereas the latter group 
resembles more or less the DNs. This feature will be seen throughout our examination 
of SSP and now we are going to look at SSP4++ in the MNs. There are four such texts 
with item SSP4+, namely, MN39,53,107 and 125. Their wordings are exactly the 
same so we only need to list one of them. 
MN53 (M 13 55)=MN39, ° 107,125: 
Kathanca ariyasjvako jýýgariyam anuyutto hoti: idlia ariyas, §vako divasam 
carikamena nisajj5ya'70 a7varaniyehi dhammehi cittam parisodheti, rattryä 
patharnam ymam carikamena nisajj5ya 5varaniyehi dhammehi cittam 
parisodheti, rattiy majjhimam yimam dakkhipena passeng slhaseyyam 
320 M 1273 reads nissajjfya in the PTS edition, which is probably a mistake. 
188 
kappeti pede p5dam acc5dhgya sato sampajino utthuinasannam manasikaritvil, 
rattiyj pacchimam yimam paccutth, §ya carikamena nisajjýýya Jvar"aniyehi 
dhamrnehi cittarn parlsodheti. Evam kho ariyasJ vako j5gariyarrr anuyutto hoti. 
321 
Compare to DA20, the wording of MN is only different in minor ways: 
1. MN has a shorter title, without mentioning `in the first watch and third/last watch'. 
2. In the first type of practice, MN mentions `purifies his mind' while DA uses 
`always keep mindfulness'. 
3. In the second type of practice, MN gives the title of `the lion's pose' whereas this is 
not mentioned in DA. Moreover, DÄ has the practice of `applying the mind to the 
thought of light', which is absent in MN. 
In fact, although some phrases appear in one text but not in the other, all of them are 
seen in the formulation of SSP4++ in different versions of texts in N/A, as will be 
illustrated in the later examination. 
ANs: ---. 
The situation in AN is similar to DN that SSP4+ is missing -from the list. 
""Flow is a noble disciple devoted to wakefulness? Herein, during the day, while walking back and 
forth and sitting, a noble disciple purifies his mind of obstructive states. In the first watch of the night, 
while walking back and forth and sitting, he purifies his mind of obstructive states. In the middle watch 
of the night he lies down on the right side in the lion's pose with one foot overlapping the other, 
mindful and fully aware, after noting in his mind the time for rising. After rising, in the third watch of 
the night, while walking back and forth and sitting, he purifies his mind of obstructive states. This is 
how a noble disciple is devoted to wakefulness. ' 
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6.3.3 SSP4++ in non-SSP contexts in N/A 
In this section, we begin with recalling the occurrences already listed in the previous 
discussion where SSP4++ is always accompanied by SSP4+. 
SSP4++ occurs only once in the DN, DN28: Sampas. Manlya-sutta (D 111 106-7) and it 
is mentioned simply in shorthand: jýTgaliyänuyogam anuyutto (devoted to the practice 
of wakefulness). The rest of the other accounts can be summarised below: 
MN5 (M I 32), MN69 (M 147 1), S 11 218-9, A 111 199: SSP4,4+, 4++ are mentioned 
in shorthand. 
S IV 104-5, S IV 175-7, A 1113-4, A II 40: SSP4,4+, 4++ are mentioned in full. 
A 111 71,301: SSP4,4+, 4++ in shorthand, together with the phrase vipassaka 
kusaläinam dhammanam pubbaratt5pararattam bodhipakkliik, nam dhami nam 
bhävanänuyogam anuyuttä vihariss, mäti (`look for righteous things, and dwell day 
in day out, devoting to the practice of cultivation of the dhammas that contribute to 
awakening'). This phrase although is not common in AN's context of SSP4++, is 
frequently seen in EA's expression, as will be shown in the later examination. 
A IV 167-8: SSP4,4+, 4++, 5, full formula. 
Foshuopz fayi fing (fiAN ýP---,, 
, 
Tln98,923b-c): SSP4,4+, 4++ in shorthand. The 
title of SSP4++ reads :l jýZT 7T7ýAýi (Devoting to the practice of not sleeping in the 
first and last watch of the night). 
SA271 (T2n99,71 a): SSP4,4+, 4++ in shorthand, but its counterpart in SN (S III 106) 
does not have this item. SSP4++ in this text has a shorter form of description. 322 
SA275 (T2n99,73b)= A IV 166: Nanda's excellent qualities. 323 
3224)JT 'T I' Är' '', ti5ý ýJi ' Ti (Devoted to 
wakefulness in the first and last watch of the night. He observes the wholesome dhammas, is happy to 
examine clhammas, happy to practice the holy life and to getaway from sleeping. ) 
190 
SA801 (T2n99,206a): it has a list containing sila, deireless and ventureless, SSP4+, 
SSP4++, SSP7; the Pali parallel is not seen. The SSP4++ reads: ; M*. ' ijfnr 
pfd - (Not attached to sleeping in the first and last watch of the night, 
he 
contemplates diligently. ) 
SA1261 (T2n99,346a): only the title of SSP4,4+, 4++, no Pali parallel. 
ASA (T2n100,375b) = SA801. This is from another translation of SA collection. 
324 
EA16-4 (T2n125,579c): only the title of SSP4,4+, 4++, no Pali parallel. 
EA21-6 (T2n125,604a)= A 1114: SSP4,4+, 4++ are expressed in full. 325 This text 
mentions the title of SSP4++ is `not losing the practice of walking meditation. ' 
rf7) It has the wording of `constantly devoting the mind to the practice of path-items 
(=cultivation of the clhammas that contribute to awakening)' ý uýf ä" K- iG 121: 1: 1), 
which is similar to A 1117 I's expression as mentioned before. This expression is also 
seen in many of the accounts below. 
: ' Tb`ý TO 82FýIi T7 ' 1-0,10 VGTi, -79 
ll? ''T ýJý , (/ýi ýýaý ý° :T II ' 
(. `> i'L ' rz f7 ' 1T! ýI ° 'wý!, ` i3 Jeff( ' ()J 
(The good man Nanda, devoted diligently to the practice in the first and last 
watch of the night. During the day, Nanda practices walking and sitting meditation, he purifies his 
body (mind? ) of obstructive states. In the first watch of the night, while walking and sitting, he purifies 
his body (mind? ) of obstructive states. In the middle watch of the night, having Washed'his feet outdoor 
he enters to the room; he lies down on the right side, bending his knees with one foot overlapping the 
other, applying the mind to the thought of light and noting in his mind the time for rising. In the third 
watch of the night, he awakes and arises slowly, and doing walking and sitting meditation. This is so 
called the good man Nanda who has devoted diligently to the practice in the first and last watch of the 
night. ) 
324 It reads: iýJFTMW EL-. r ý r<77J 'r ýýz H D!, 15f ? fI '011'01.17 Zvi iiJýýýrii! ' f'. i: llý: ý ; ý/i, ý ° li; ! =l"-f11 Ali^r 
325 SSP4++ reads: 
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° "i ,, 
fit ;i °"r. _ , y,. 1`I t .,,. 




EA34-3 (T2n125,693c): it has a list containing SSP2,3,4,4+, 4++, 18-20; no Pali 
parallel. The title of SSP4++ reads:. (, T«y-sT7 
EÄ34-5 (T2n125,696c): SSP4++(title: rTT7ýý'n) is mentioned in ä. i11.326 
EA44-4 (T2n125,765c): SSP4,4+, 4++, 5 in full formula; SSP4++'s title: j/, pIjRR. 
(little drowsiness)327 
EA49-2 (T2n125,795a): shorthand of SSP3,4,4+, 4++. 
EA49-8 (T2n125,802a): SSP4,4+, 4++ in fit11.328 
Apart from the above occurrences, there are several other accounts where the SSP4++ 
appears without any other SSP members. These occur in a number of different 
contexts, as presented below. 
51503 (T2n99,132c-133a). 329 In this text, the Buddha explains to Nloggallanathat 
the meaning of `one with energy arose' (Pe'. iý, P fR, äraddhaviriya) is the practice of 
SSP4++. However, the corresponding text in the SN (S II 276) has another 
explanation, which does not refer to the SSP4++. The wording of SA503's passage is 
very similar to MN's description, though one extra phrase is seen: LL;, MLE- >h 
(having washed his feet outdoors, he enters the room). 
326 =ýGTýýI1ý "ý ýpýf7 °° Wo 
fiýp r ýýý IkýYGýIýý ý Vý ýpý ° 
327 It reads: 
jýT71; L. Fsj/, ýIHR ? PVT ' ýýfý'; ýÄ' ýý--f- ýÄpýýý ýýIiý ' fa L, týýsýx " ýýrýi lý 
JIM ° IVt'; I: pTýz ' jB'(M%Y. " ° -YTATO' 
8%ttt HfiAPHAN jB'«Ä-f-ýAzý12 ° 4ALMET7 Tri 
328 SSP4++ reads: 
: R1ý: L. Fs'(!?. lfls; i I? C^x ' LL E' ýJ7ýýz " Tk* f '-ff fýE-f- ýE'ý7 Ft, 
ý; ýý ý" ýý, ýÄýý!? ° Týý^ý17ý " TýýýýTT ' ýýýý, ý ýÄ ýýQ ° (k ý^ýý 
0 Týl'ý'; &l8z W7,1_TIO Z, ° ýqý`- I; LFsMNVqUllMT ° 
ýýý " 1>ýýL-Irl I ýýfttLE ' `0(J; yT7" ýLý 
TF xGi 5 VMPI ' Tf_6ý ýrT ýT7 ' WTI 
EcýýSMAM ° 
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SA1144 (T2,302c) mentions that some young monks do not practice SSP4,4+ and 
4++, and the last item is described as: `[They are] unable to practice meditation 
diligently at the first and last watch of night, but are keen on sleeping. ' (ý9ý'ýJJ1 
ýýT? >pp o) There is another translation corresponding to this text, 
ASA 119 (T2,417), which reads slightly different: `[They are] unable to practice the 
path and recite the canon diligently at the first and last watch of night. Rather, they 
position their left hand side towards the ground and give themselves over to sleep. ' 
(1J7 "T'- T7 M' FIä IOI -' lz 'ttll '[ 3pIH1 o) 
A 111 120-1: Three texts (sulta 96,97 and 98) mentioned that five qualities in assisting 
the practice of änip, nasati, in which the third is called `someone who has little 
drowsiness, devoted to wakefulness. ' (appamiddlio hots jAgariyam anuyutto) It is 
noted that the word `one who has little drowsiness'(appamiddho) confirms some 
Chinese readings (e. g. EÄ44-4). 
The below three texts have a shorter form of expression on SSP4++. 
DA7(Tlnl, 44c)330: ; P-ýL. Ec , : Mýýz Fin 
ýýý ° 
MÄ209(T1n26,787b)331: LAM ! ýÄfý "70*, ý 1- , T: z77 . 
{{r, ;;, ri iL , lE ý ý, L., i 
ýl 
CeIJ. LýI: lf. l ° 
MÄ72(T1n26,535c): 
Next, a text with a number of parallels is worthy of examining. MA 123 (Ti n26,612a) 
reads: 
ý-L-'fuMEP 
f r; "11yT_L">Tý%Tin' i1 ä 
This is a text telling the story about Sona, and the passage quoted above appears at the 
330 Its Pali parallel, DN23, does not have this sentence, 
s3i Its Pali parallel, MN80, does not have this sentence. 
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beginning of the story, saying that he learns not sleeping in the first and last watches 
of the night, dwells diligently and practices the path-items. But later when he reflects 
that he was practicing in vain and has not reached liberation, he starts to think about, 
abandoning the monk's way of life. The Buddha then solves this problem by 
correcting Sona's inappropriate way of practice. There are six other texts which 
record the same story, and each version has its own way of describing Sona's practice 
in a difficult but wrong way. Although the passage in MA is clearly a description of 
SSP4++, only a few of its parallels apply the description of SSP4++. A list of all these 
versions is shown below: 
fit 1. EÄ23-3 (T2,612a): . ý---ý--r=-iTpufr ' t-- ýr= 
ýý Iý 
i 
2. SÄ254 (T2,62a): 
.A 111 3 74: --_. 
332 3 
4. My (Vin 1 182) states that he has been working too hard, and got his feet hurt in 
practicing walking back and forth. 
5. The MahlkTsaka Vinaya, Mishasaipu hexi wufen lit (T22n1421,146a): 
6. The Vinaya of the Dharmaguptaka, Shifen lu(T22n1428,844b): 
;ýIý, Dffzm I . ýýýýýfto 
From the above accounts, it is seen that Vinaya texts do not have phrases of SSP4++, 
they are quite consistent in explaining the reason for getting hurt feet as a'result of 
working too much on the practice of walking back and forth. On the contrary, the 
texts from suttas, such as SA254 and A 111 374 use SSP4++ for the explanation. 
Moreover, EA and MA have both adopted the phrasing of SSP4++ is a simpler 
332 Commentary explains that he had been walking up and down till his feet bled., without avail. 
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wording. We can see a seemingly developed sequence of the sentence placed in the 
context in terms of the length of description: AN(nothing)-> Vinaya texts- SA- MA 
and EA. One might infer that the phrasing in MA and EA probably comes later, but 
the question of whether this is an interpolation is unclear and should remain open until 
further proof. 
From a comparative perspective on all the aforementioned accounts, there are a 
number of interesting points for discussion. 
The title of SSP4++ 
First, the title of SSP4++ has been expressed by different texts in various ways, some 
are shorter and some are longer. For example, -Pali has two kinds of expression: 
jggatryam anuyuttcZ, pubbaratffpararattam Agarlyanuyogam an11yutto. Chinese has 
six kinds: (1) -f9? 'Tý 'Ep / Jii (*ptrbbarattýpararattam y, nuyogam 
anuyutto); (2) - NER (not attached to sleep in the first and last watch of 
the night); (3) %10i (Giving only a small time to sleep); (4) gip'-; ý' (* jjjgarlyam 
a1111yutta); (5) T ;ý Tr (not loosing the walking meditation); (6) Mfüfr Lin (practice the 
path until dawn). 
In the later section we will see at least four kinds of titles preserved in the Sanskrit, 
sources, some of which confirm Chinese reading: (SrBh(S)) pilrvarnitryipiii'al'dti'fllli 
jigarikänuyasynuyuktatä, piuvar5träpararätram jagalikänuyUktatýi, jffgarikffnuyoga; 
(Siks, 191.6) jJgarik5yogaln anuyuktasya. 
The phrase of `practicing the thirty seven items of path' (= bodhipakkhiya - 
dbamma). 
In most accounts from EA, this phrase has been added to the formula of SSP41"-1-. 
However, it does not happen in AN except A 111 71 and 300.333 While we do not know 
why it is seldom seen in AN (parallel to EA), it seems to indicate that the occurrence 
of this phrase in EA is not without its Indic origin. 
333 Cf. Gethin 1992a, 289-90. 
195 
The term: älokasamjnä/ älokasafihi 
In most of the Chinese occurrences, the term älokasamjfä (or älokasafffä) is seen in 
the middle part of the formula. But it does not occur in the Pali accounts. However, if 
we search for the same term in the Pali canon, several accounts are found. They are 
not applied in the SSP but in the context of how to cultivate a brightness state of the 
mind. And generally they are connected closely to the method of `abandoning the 
drowsiness. ' The first such example is seen in the DN33 (D 111 223), where the 
Nokasan"nä fixed-sentence reads: 334 
alokasannam manasikaroti. " divasann"am adhitthati yatha diva tatha rattllll, 
yatha rattim tatha diva, iti vlvatena cetasc'1 apariyonadhhena sappabhasam 
cittam bhavetl335 
Second example locates at SV 278-8, in which two set phrases from the fixed- 
sentence are further explained respectively. The set phrase yatW diva tathä rattim, 
yatlrä rattim tathä diva going together with viharati is explained as: cultivate the 
basis for spiritual power that possesses concentration due to desire and volitional 
formations of striving (chandasaniädhipadhänasarikhiDrasamannggatam iddhip9dam 
blriveti) in the day time as well as at night. 336 And the other main part of the sentence, 
vivatena cetasä apariyonadhhena sappabhasarn cittam bhaveti, is explained as: the 
thought of light is well grasped; the perception of day is well resolved upon 
(älokasafln suggahltä hoti div, sannä svädhitthita). 
The third example is about the expelling of the dullness and drowsiness (thina- 
middham pahJya). It is referred to in the context of abandoning five hindrances 
(=SSP8), as the abandoning of the third hindrance: `Having abandoned dullness and 
drowsiness, he dwells perceiving light, mindful and clearly comprehending; he 
334 Similar fixed-sentence is also applied in the A 11 45, IV 87. 
335 `Apply the mind to the thought of light: he fixes his mind to the thought of day, by night as by day, 
by day as by night. In this way, with a mind clear and unclouded, he develops a state of mind that is 
full of brightness. ' 
336 icIIha bhikkha ve bhikkliu yehi 5k5rehi yehi lingehi yehi nimittehi diva 
chandasamrldhipadhývnasarikh rasamann, gatam iddhipädam bhäveti. so tehi ffkfirehi tehi lingehi te/ii 
nimiitehi rattim chandasamädliipadh, 77nasai kli5rasamannägatam iddhipädam bh, yeti.... evam kho . bhikkave bllikkliu yath5 diva tath5 rattim, yath5 rattim tathfi diva viharati. 
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purifies his mind from dullness and drowsiness. ' (thina-rniddham pahäya vigata- 
thlna-middho viharati, alokasaf fi sato sampaj5no thlnamiddhf cittam par sodhetl) 
This usage of the flokasannif fixed-sentence is repeated many times in the canon, 337 
and we will return to it again in the discussion on SSP8. 
One further example that is also related to the abandoning of dullness and drowsiness. 
It appears in the context of five hindrances. SA715 (T2,192c) mentions that the 
51okasannä (HAff 4) is in opposition to the food (anäWra) of the dullness and 
drowsiness. 338 Finally, the expression that the alokasannä helps expelling the dullness 
and drowsiness is also seen frequently in the commentarial works. 339 
The dakklzrnena fixed-sentence 
In the middle part of the formula, namely, the content of explaining what should be 
done in the middle watch of the night, it is usually expressed by a fixed-sentence: the 
dakkhmena fixed-sentence. The occurrence of this sentence is seen individually in 
many places that are separated from the SSP4++ context. Most of them refer to the 
Buddha's way of sleeping: 
DN16 (D 11 134): 
dakkliinena passena sillaseyyam kappesi pede pjdam acc, 05Jya sato 
sampajano UttllcZnasal111am manaslka77tVa 
D 11137,190: 
dakkhipena passella sih8seyyan2 kappeti pý3de pJdam accjFdhjlya Yato 
sampajq7no 
Note that the phrase crtthanasaiifiarn manasikaritväis missing in the second case. 
337 D 171,11149; MI 181,269,275,347,11 162,226,1113,35; A 11211,11192, IV 437, V 207. 
338 Interestingly, the counterpart of this text in the SN (S V 105) states that the anülrlilrl for the lililla- 
171iddha is ffra ibha-dilatu, nikkanla-dli tu, parakkanla-d%la[u. Unfortunately, I have not been able to 
do a full scale of tracing on the exact usage of these terms in other places. It seems that, according to s 
V 65, they are more relevant to be as the food of the viniya-bojjbaliga. 
339 Cf. MA 1283; Vism 132, etc. 
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I 
D 111209, S 127, IV 184, AV 123,127: 
atha kho bhagav5 catuggunam sdmghýýtim palin,; ipetv5 dakkhillena passena 
sihaseyyarn kappeti pede p, §darn accjclhjya sato sampj5no utthänasaiilialn 
manasikaritvi 
Note that these accounts have an additional phrase: catuggunam samgllatim 
palinapetvä (laying out the outer robe folded in four). 
MI 249: 
catuggunam samghýýtim panff. §petvj dakkhinena passena sato sampaj5no 
niddam okkamit; 7 ti 
It is interesting to note that in this text some phrases from the standard formulation of 
SSP4++ such as sihaseyyam kappeti päde pýZdam accädhäya and utthänasannam 
inanasikaritva, are missing in the above expression. Instead, an unusual phrase `he 
falls asleep' (niddam okkamitä h) is inserted. 
SI107: 
atha kho bhagavj bahud eva rattim ajjhokise cailkamitvýý rattiyipaccusa- 
samayam pede pakkh, §letvä vihgram pavisitvä, dakkhinena passena 
sihaseyyam kappesi paVe pfidam acciHh5ya sato sampajjno utthanasannam 
manasikaritvj340 
In this text one additional sentence is added before the expression of SSP4: `Then, 
when the night was fading, the Blessed one, having spent much of the night walking 
back and forth in the open, washed his feet, entered his dwelling. ' This sentence is 
significant, as it may explain why some Chinese accounts (e. g. SA275,503,801) have 
similar expression that appears in the formula. One interesting point is, although it is 
popular in SA, it is rather rare in SN. Probably this indicates a certain attitude of 
'340 `Then, when the night was fading, the Blessed one, having spent much of the night walking back 
and Forth in the open, washed his feet, entered his dwelling, and lay clown on his right side... ' 
198 
selecting words during the process of transmission. Furthermore, the dakkhincna 
fixed-sentence in this example is applied mostly to the Buddha's lying down, together 
with a certain reason: 
D 11134-5: The Buddha is tired and wanting to lie down. 
D 11 137: The Buddha is lying down, preparing for his final nibbýMa. 
D 11 190: The king Allahif-sudassana is lying among the golden palm-trees. 
D 111209, SI 27, IV 184, AV 123,127: The Buddha's back is aching, he stretches it 
and the teaching of dhamma was handed over to his great disciple. 
M 1249: The Buddha is returning from alms round and after a meal. 
S 1107: The Buddha lays down after walking back and forth at night. 
The implication from the above list shows that very few are connected directly to the 
context of SSP4++ (e. g. S 1107). However, as this is the standard way of Buddha's 
lying down, it may then be the norm for disciples and hence it is reasonable to be 
suggested in the practice of SSP4++ at the same time. 
Chinese accounts in expressing the dakkbinena fixed-sentence. 
Chinese Agamas also preserves a large number of accounts for the appearance of 
dakkhipena fixed-sentence, and they are more or less similar to the expression in the 
aforementioned Pali accounts. Most examples can be classified into three categories: 
1. The usage that is similar to D 11137 (final passing)341; 
3"' Examples such as: 
Tin1,21a(DÄ): f0-14F , -LH -1 
T1ns, 172c: 
T1 n6,184c: Tj{ýý! 11xýJ ' r"ý`rýILTýJ[IIJ , ýýýýff11(rý ° 
T1n7,199a: ýr'_Zf7-Tlfk Uflýg%' 1'rývL, 1. Z- ý° 
TI n26,474a(MÄ33): VA ='119 Py'ýTFaL; I'1E ' 1(bll; ri`'T'rýý; ' Cýi'! ( nl; ý , rý ý ý. ý. ýIýL I ý, ý: ° 
199, 
2. The usage that is similar to D 111 209 (back ache, teaching was then handed over to 
disciple); 342 and 
3 
343 
. The usage that 
is similar to S 1107. 
There is another interesting account for the occurrence of SSP4++ in N/A which 
needs further examination. It is seen in the AN, in a section explaining what is 
sibaseyya (the lying of lion). This case is significant because it is possibly one 
important source from which SSP4++ originates. In one text (A II 245), the Buddha 
describes that the meaning of sihaseyya is: 344 
T1n26; 515b (M. 468): 
. T2n99,254a (SA979): - ft'ýýýýä{xr3krFi9 8 IIE; t, 
iFt" 
T2n99,325b (SÄ1197): it, Jf; -g(M ' zzfflýF'R 
Hý ' "("ýýýýiýýý ' )`7^ýiý1ýý T1ýý`'cYtý ° 
T2n100,413b(ASA110): ffl- ST T1iff-AxRät" ýiJ-- ' ýýý84-Hna' ZZMM ' V'b 
r±RA ' 
LV: ` AV ' 
T2n125,751a(EÄ42-3): : rEH-4 1JMIMYlfiHAR, ° 342 Examples such as: 
Tlnl, 49c: "fýº'ýPplN1i'`ý-. -, PP ' 
1ý8ýPQýr1 f' ýý t]K ° 
Tlnl, 52c: MN&'] ' f`ýýM)\PQ0ý' ' A'-, ZfTJýk ° 




of the Parmirvýýna-sfitra in Western Jin period): 
1K8 
*Pk 
' fJý/Jý%Iý/JN11 ' 
fý VýýA/Gý. 
ý° 




riffý)` ' ZRCX ' Tý)VAý: ý > ! E-, -6-, 1EV ' ICAO-B ° 
T2n99,195c (SA727): M-H4 ' ft*ýý1ý-'gý'z1R1tJHýýt-YgI ' tWW ' ZZIH. ý`. ' ýt, 
HAP¬( ' ! El-, -EIPY ' 
1`F/L"MER-12 
° 
T2n99,316b (SA1176): 1'OL9Rý. ýxý, ý ' ýý*T ' e&1Q1jJHý ' ffý 
T' 8t-fTilkk ' 80,74Z ' 1*; 26; HMH 
T2n 125,639a(EA26-9): ý7H r' 1ff L 
3'13 Examples such as: 
T2n99,285a (SÄ1087): ßI TT 'Tý' 
' FAQ I -E, T"FEY ' fMBW9 ° 
T2n99,285c (SÄ 1090): ßp4 ftý**LBIý 'Q- I-MET'T ° &T04 'l 
FlAi-E° IE ' 
T2n 100,3 81 c (ASA26): Mm H {j; ` ýTr TT °^ýA'i ýJý) tth 
ß%1'Q -rlA ' Ti^ ' LB ° 
T2n 100,382b (ASA29): Ti^ (<JJý ' 1T T7 °17L; (üý 'I ý1 fL 
'bpA ' 
34'1 The text goes on to describe that: On waking the lion straightens out the forepart of the body and 
looks round to the hinder part. Then, if the lion, king of beasts, sees any part of his body displaced or 
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SIIlO l]]Igal'aJci dakkllmena passena seyyam kappeti, pýde pýdaln accjdhya 
antarýýsatthinam nariguttham anupakkliipitvj34' 
Its Chinese parallel (MÄ33, Ti, 473c) also records a similar passage on explaining 
the posture of a lying lion. It differs from AN in the way of stating four stages for the 
`lion's lying': 
First stage: In daytime, the lion, king of beats, wandering for food. (ü^Ef91i j=1'1; 
f7')° 
Second stage: Having wandered he goes back to his cave, when feeling sleepy, he 
takes up a posture on his right side, laying foot on foot and stretching his 
tail backward. (TTE, 7 ' MMKA 22ff ' T*g7Li, ' ; f=; --f-iifV; ' °) 
Third stage: In the early morning, he looks round to his body. Then, if the lion, king 
of beasts, sees any part of his body displaced or disarranged, thereupon 
he is displeased. But if the lion sees no part of his body displaced or 
disarranged, then he is pleased. (* ZZ, a+ MP jy,, Q T I' iJ iill, l, 
!E-' SEET 'ýc=Y nr]T 1 9I EEa) 
Fourth stage: Waking up from lying, he goes outside from the cave and yawns. 
Having yawned, he looks around his body; having looked, he looks 
around in the four directions; having looked, he roars three tines; having 
roared he wanders again to seek [food]. (',;. ý -la 
Aýlý_ ýt ý't"" ýý1ft fTTJ`ýý (ý ý s'" }_flý( }ýIf7LL:. 1? ' 'R 
This text goes on to apply the same stages for explaining the `lion's lying for a 
bhikkhu'. It is worth noting that this extra section is not seen in the Pali text (i. e. AN 
11 245). MA33 refers the first stage to the early morning that the bhikkhu goes to the 
village for begging food; the second stage is referred to as during the clay time and in 
the first watch of the night, the bhikkhu is walking back and forth and sitting, purifies 
disarranged, thereupon he is displeased. But if the lion sees no part ol'his boy displaced or disarranged, 
then he is pleased. 
345 `The lion, the king of beasts, takes up a posture on his right side, laying foot oY. 1 foot and folding his 
tail between his thighs' 
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his mind from obstructive states. The third stage corresponds to the middle watch of 
the night, in which the bhikkhu is doing the lying on his right side; and the fourth 
stage happens in the last watch of the night that he wakes up quickly, and again 
practising the walking back and forth and sitting, purifies his mind from obstructive 
states. 346 It is interesting to see that in the description for the third stage, a longer 
version of the dakkhinena fixed-sentence, is adopted: ^cFýý A J\, gyÜ: a o ýf ý 4n RIF 
T Tiýu 1`Fft , VRNA , ZZC r1, P fiH ° lE xa hä 1 ®. This 
accords not with its parallel, A II 245, but with D 111209, etc. as seen before. In the 
last stage, a phrase `waking up quickly' appears. This is also found in many Chinese 
expressions but is lacking in the Pali texts. 
Furthermore, the dakkhinena fixed-sentence is also seen in one important text, which 
might give significance to its application on the practice of `wakefulness'. In A IV 87, 
the Buddha teaches his eminent disciple Moggalläna on how to practice the 
abandoning of sleeping. Several methods were taught and the last is exactly the 
dakkhinena fixed-sentence. 347 It is noteworthy that in the same paragraph, after the 
appearance of this fixed-sentence, the Buddha told Moggalläna: `and on awakening, 
get up quickly, thinking "I'll not live yoked to the pleasures of lying, reclining and 
drowsiness. "'(patibuddhena ca to Moggallýýna khipam yeva paccutthätabbam na 
seyyasukhavn na passasukhaln na middhasukham anuyutto viharissämltl). The 
phrase `get up quickly' (klüpam yeva paccu. tthRabbam) has been employed by some 
Chinese texts in the expression of SSP4++, as just mentioned before. 
Apart from the method described in the dakkhlnena fixed-sentence, AN (A IV 87) is 
also of particular importance in offering a number of other ways for the abandoning of 
drowsiness taught by the Buddha to his disciples. All these methods seem to have 
been explained in a step-by-step sequence and the dakkhinena fixed-sentence is put in 
3'16 The whole passage in Chinese reads: ýLtr. ýý$Jý, ý42F F--ýý r0ý b ýX44 
ý' ýýivräý, ýý' ' ýýi^"ýä ° 11ýiýýýýZýýý ' ýýýýý ' Týiý' 
-4, qT7 ! Aý--NTT °kýsT? " p-G'"`TM 
)KMT04, ' ýýýT7 ' VZ 
' P;, OýQýISFxýz ' 1i^C(ýrKH4r a-= ° Rý`M149TIg , WMF*± 
N, ýAfifý 
Týý ' ýý;, ý%, ýýýNýIýýý%ý ° ýqErLýýrýýýJ. iý ° 3'" dakkiiiilena passeng siGaseyyam kappeti p5de pýdam accýdliýYya sato sampajýno uttG, nasannam 
manasikaritva, 
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the last place. This may reflect that the dakkhinena fixed-sentence represents the most 
effective way among all, particularly when the previous methods have been failed: 
1. Abides thoughtful, comes the thought: `That drowsiness has descended. ' Take no 
heed of it, do not make much of that thought. (yath5 sannissa to viharato tam 
middham okkanlatl, tam sannam manasäk5si tam sannam bahulam ak sl) 
2. Ponder in heart on dhamma as heard, as mastered, explore it, with the mind review 
it. (yathäsutam yathäpariyattatn dhammam cetasä anuvitakkeyfsi anuvicä7reyyäsi 
manasänupekklieyy, fs1) 
3. Make repeated recitation on the dhamma as heard, as mastered in detail. (yath5 
sutam yathä pariyattam vitthärena sajjb, yam kareyyIsi) 
4. Pull both earlobes and knead the limbs with the hand. (ubho kannasotäni 
; ivjeyy, fsi pä inä gattäni anumajjeyyJ: Yl) 
5. Arise from sitting, cleanse the eyes with water, survey the horizon and gaze up at 
the starry constellation. (utthEzyasana udakena akkh ni anumtjjitvf disä 
anuvilokeyy, Tsi nakkhattäni tgrakariipam ullokeyyäsi) 
6. Apply the mind to the thought of light. Fix the mind to the thought of day, by night 
as by day, by day as by night. In this way, with a mind clear and unclouded, 
develop a state of mind that is full of brightness. (51okasannam manasikareyy'isi 
diva sannam adhittheyyýäsi, yathä diva tathi rattim, yatha rattim tatha diva. iti 
vivatena cetasä apariyonaddhena sappabhMsafn cittam bhä7vcyyiisi. ) 
7. With the senses withdrawn, the mind not outward gone, fix the thought on the 
alley-walk, conscious of its front and back. (pacchäpure sannf caiikarnam 
adhittheyyäsi antogatehi indriyehi abahigatena mänasena) 
8. dakkhinena fixed-sentence. 
There are two Chinese parallels for the same text: MA83 (Ti, 559c-560x) and (Lishid 
Ping, T1n47,837b). The first text reads ten steps rather than eight because it expands 
the seventh and eighth steps into four. 
348 The second text reads nine steps, since it 
expands the seventh step into two. 349 
2. 
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6.3.4 Further discussion: SSP4++ in non-N/A texts 
SSP4++ appears in many post canonical texts, such as SrBh(S) (10,11ff.; 98,6ff. ), 350 
SrBh(C) (T30n1579,397b, 411cff. ), 351 Vibhanga (Vibh 244), 352 In the mätikäsection, 
the title of SSP4++ is stated with other SSP members as (Vibh 244), 353 Mi1345,354 
and the accounts occur in the Saundarananda is of particular interesting. 
In the Saundarananda canto XIV, fifteen verses (vv. 20-34) have been devoted to 
explain the practice of SSP4++ in canto XIV. Among them, many can be found 
5. -9 P Rit"ý-4 rR ° 
6. 
7. I1 )ý: ýiýF7U! ý ° 
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Concluding sentence: {ý(Q-ýrZg ! ROJý "Off 350 jägarikänuyogah katanah (in another place: pirrvaräträpararätran jägarikänuyasyänuyuktatä)? 
sa diva carrikramanisadyäbhyäm ävaraniyebhyo dliarmebhyag cittam parisodhayati. sa rätyäh 
prathane yäne camkramanisadyäbhyän ä var-aniyebhyo dharmebhyas cittaip pansodllayatl. tato 
vihärän nirgamya, bahir vihärasya pädau praksälya, daksinena pärgvena sinhagayyäm kalpayaty 
Vokasanljni, smrtah samprajänan, utthänasamjnäm eva manasi kruvan, sarätryäb patine yäme 
Iagllu Iagh ve va prati vibudhya, minkramanisadyäbhyäm ä varaniyebhyo dharmebhyag cittam 
parisodhayati. iyam ttcyate pitrvaräträpararatram fägarikänuyuktatä. 
35iTaRIM 
, Wz ' a? 4q1IV0Q! -týQ-E ' IJ: 
ýI-1ýl ' A=ff - 
ýýsTy W(; ýE ' ýh 
Tzfý>F ýJýiýýx2 ' 8Wn ý IýýZ ý; ý , ýýQ ' ýIVEýý ° ý^a TýSý` 
rý ýr ý- x "N. ý: ý1ýý ýý a , lý 16 -16=ýýýTý 
Tbp° 
352 kalhan ca blrikklru pubbarattäpararattaip jägariyänuyogamanuyutto hoti? (followed by SSP4++ 
formula) 
353 bhojane mattanni pubbarattäpararattam jägariyänuyogamanuyutto sätaccam nepakkam 
bodhipakk/rikänam d/rarmmtinar» bävanýv7uyogamantrytttto. 
354 ye pma te maharaja, bhikkhfr pubbarattäpararattam jägariyTnuyogamanuyuttä 
rrisajjatthänacarrkamehi rattindivam vitinämenti, bhävanänuyoganranuyuttä kilesapatibähanäya 
sadattliappasutä. Evarirpä k/io maharaja, bhikkhil bhagavato dhammanagare nagar-vguttikäti 
vuccant i. 
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similar to the expression of SSP4++ in the canonical texts (N/A). However, the 
wording used by the author is sometimes slightly different from the canonical texts, 
which is likely to be subject to the restriction of kävya writing in order to fit the 
metrical rules. Yet we can still figure out interesting parallels between his expression 
and the canonical sources. These parallels indicate that the Saundarananda has many 
resemblances in terms of wording closer to the Chinese sources rather than the Pali 
materials. Another point worth noting is, the arrangement of the Saundarananda is 
interesting, because it integrates the methods mentioned in A IV 87 (and its Chinese 
parallels) regarding the abandonment of drowsiness, and incorporates them into the 
context of SSP4++. A summary of its presentation and comparison is listed below: 
manodha-ranaya caiva parinjmyJtmavjn ahah l 
vidhirya nidr; ým yogena nisýZm apy atiniTmayeh //(20)355 
This is an introductory sentence for the SSP4++. 
hrdi yatsalnjninas caiva nidff pr5dul bha vet m va / 
gullavatsamJ111ta117 sam. 111cTn tada 111a11,7sl mJ krth, 7711 // (21 )356 
Cf. A IV 87, the first method of expelling the drowsiness. 
dMitur i7rambhadhrtyos ca sthJmavikramayor api l 
nityam manasi k5ryas to Mdhyarnýýnena nidray5 // (22)35' 
Cf. SV 66, also part of the A IV 87 expression, method number one. 
ýmncýta vyas ca vlSadal]] te dhannaT ye panSPUta71 / 
parebhyas copadestavyh Salnc-lntyih , svayarn Ova ca //(23 )358 
355 'After passing the day self-controlled in the restraint of your mind, you should shake off drowsiness 
and spent the night too in the practice of yoga. ' 
356 `And do not deem your consciousness to be then properly conscious, when during that 
consciousness drowsiness may also make itself felt in your heart. ' 
357 `When overcome by drowsiness, always apply to your mind the principles of energy and 
steadfastness, of strength and courage. ' 
358 you should repeat aloud those scriptures you have studied, and you Should teach them to others and reflect on them yourself. ' 
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Cf. A IV 87, the second method; and MÄ83, second and third method. 
prakledyamadbhir vadanam viloky5h sarvato disah / 
Carya drstls ca tarasll JlJabarlSllna sada If r741359 
Cf. A IV 87, the fifth method; MA83, sixth and seventh method. 
antargatair acapalair va5asth5yibhir indriyalh / 
avlkslptcna Inanasa camkrarnyasvasva va n151 // (25)360 
Cf. MA83, eighth and ninth method, and the first part of the SSP4++ formula. 
bhaye pritau ca joke ca nidray5 m7bhibhfryate / 
tasm5n nidr5bhiyogesu sevitavyam idam trayam // (26)361 
bhayam 5gamangn mrthyoh prJtim dharmaparigrah, ýt / 
janmaduhk5d aparyanti7c chokam igantcun arhasi //(27)362 
evaim7di kraniah sacumya kiryo jfigaranam prati l 
vandhyam hi gayan5d 5yuh kah prajnah kartum arhati // (28)363 
dosavy, 715n atikralnya vyltm grhagaffn iva / 
ksarnarn prajriasya na svaptum nistitirsor mahadbhayarn //(29)364 
pradipte jivaloka hi mrtyuvyddhijarjgnibhih / 
kah sayit. a nirudvegah pradipta im vesmani // (; pý365 
359 `In order to keep always awake, wet your face with water, look around in all directions and fix*your 
gaze on the stars. ' 
360 `Walk about or sit down at night, keeping your mind from wandering and your senses directed 
inwards, steady and under control. ' 
361 'Drowsiness has no hold on a man affected by fear, love or grief. Therefore practice these three 
feelings when drowsiness assails you. ' 
362 `You should foster fear of the approach of death, love in marriage with the dharma and grief at the 
boundless sufferings from birth. ' 
363 `This and the like, my friend, is the course to be followed to keep awake. For what wise man would' 
let his life become unproductive by lying down to sleep? ' 
364 `It is no more fitting for the wise man who desires to escape from the great danger to sleep in 
neglect of the snakes of the vices than for a man to sleep in neglect of snakes in his house. ' 
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tasrn5t tarna iti jn"atva nidrjm n5vesturn arhasi l 
aprasJn tesu dosesii sasastresu iva sf1 trusu // (; 1 `366 
No reference for the above verses in the N/A texts, though they are all important 
practices of keeping awake. 
piirvam y, §mam triy5mJy5h prayogen5tinJmya l 
sevy, § sayyii sarirasya visrirm5rtham svatantrinP/ (32)367 
This verse is related to the middle part of SSP4++ formula. 
daksinena tu pgrsvena sthitayXokasamjnayj / 
prabodham hrdaye krtvg sayithih santamjnasah // (33)'68 
This is also relevant to the middle part of SSP4++ formula. 
y, 77, ne trtrye cottllýzya carann i-isina eva vi / 
bhüyo yogam manahguddhau kcuvitbýý nryatendr"ryah // (34)369 
Cf. the last part of SSP4++ formula. 
In sum, the Saundarananda has covered quite a wide range of various expressions of 
SSP4++ from the canon. The author is capable of composing many materials relevant 
to SSP4++. 
365 `For since the world of the living is blazing with the fires of death, disease and old age, who would 
lie down in it without agitation any more than in a burning house? ' 
366 'Therefore recognising sleep to be mental darkness, do not let it overtake you while the vices, like 
armed foes, are still unquelled. ' 
367 `But after passing the first of the three night-watches in activity, you should lie down to rest your 
body in full control of yourself. ' 
368 `Lie with tranquil mind on your right side, keeping present the idea of light and bearing 
watchfiilness in your heart. ' 
369 `Rise up in the third watch and, either walking or sitting, practice yoga again in purity of mind with 
your senses under guard. ' 
2n7... 
7SSP5,6,7,8 
7.1 The Study of SSP5 
7.1.1 SSP5 in the SamaOaphala-sutta texts 
DN2 (D I 70-1): 
kathan ca mah5-rýýja bhikkhu sati-sampajannena samannigato hoti? idha 
mahg-raja bhikkiu abhikkante patikkante sampaj5na-k.! W hob, Nokite vilokite 
sampajanakiri hoti, samminjite pasirite sampqj, §na-k5ri hoti, samghuýti patta- 
clvara-dhirane sampajina-kir1 hoti, asite pite kh5yite s5yite sampajina-kärl 
hoti, uccilra paskiva kamme sampajina kgrl hoti, gate thite nisinne satte 
jigarite bhýsite tunhi-bhýve sampajina-kýýrf hoti. evam kho mahýý-rýýja 
bhikkhu sati-sampajannena samannjgato hoti. 370 
SBV (241,3-6): 
so' tikramapratikrame samprajäna vihäri bha vati, älokita vya valokite 
Sanlrr%Irtaprasärite sarrghätipätracivaradhärane gate sthite nisanne sayite 
jägarite (bhäsite) tilSnimbhäVe nidräklamaprativinodane, (salnprajärravihäri 
bha va)ti 
DÄ20 (Tlnl, 85a5-16): 
aT71: ýýýýý ýL ? ý1ýýý ý -iff 'ý(qýT ý' 
POF*4N ' )Mý7TIW ý$ftjkfy- °R" kiý " iM)iNg- 
aT7-, L, ? Ma ' ýE8RFTTIA ý $W? Tlf1 " #A 
43ý4 " ÄARvflý " ýzýýMflJ " RApR"I'lilllÄ " *AMPINX ' Mz-b ' T9<-AM4' 
370'And how, great king, 'is the bhikkhu endowed with mindfulness and clear comprehension? Herein, 
great king, in going forward and returning, the bhikkhu acts with clear comprehension. In looking " 
ahead and looking aside, he acts with clear comprehension. In bending and stretching the limbs, he acts 
with clear comprehension. In wearing his robes and cloak and using his alms bowl, he acts with clear 
comprehension. In eating, drinking, chewing, and tasting, he acts with clear comprehension. In 
defecating and urinating, he acts with clear comprehension. In going, standing, sitting, lying down, 
waking up, speaking, and remaining silent, he acts with clear comprehension. In this way, great king, 
the bhikkhzt is endowed with mindfulness and clear comprehension. ' 
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As we can see from the above three accounts, the formula of SSP5 is presented 
differently in terms of the title and the length of the formulation. DN2 gives the title 
of sati-sampajafnena samannýTgato hoti for the formulation, and a passage of clear 
comprehension on a series of actions (going, looking, etc. ) is given. This passage can 
be referred to as the sampajina fixed-sentence. SBV gives no specific title, probably 
from the context we can consider the term samprajänaviharl as its title. Although 
shorter, SBV's formulation is similar to DN, i. e. contains a shorter version of the 
sampajýäna fixed-sentence. Compared to the above two expressions, the formulation 
in DA20 is distinctive. It gives a title for SSP5 formula as , -AWNR JL j (* 
sampaj, no sato) which seems to refer to two different concepts. And indeed in its 
formulation it contains two different passages: one for sampajäno and the other for 
sato. The explanation for sampajäno is represented by a fixed-sentence, which is 
exactly the same as sampajana fixed-sentence. The other is expressed by a sentence 
referred here as the sato fixed-sentence, which is in fact a bare formula for the 
practice of satipatthana. 
The differences seen in the above three accounts raises a question: which one 
represents the correct form for the SSP5 formula? Or is each of them equally valid? 
The doubt comes firstly from DN2's expression as its title is composed by two words: 
sat] and sampajan"na. Although the title appears to reflect two concepts, only one 
fixed-sentence is given in its formulation. This fixed-sentence seems to express only 
the concept of sampajäna since throughout the passage only the word sainptjMa-kjlrf 
371 `Clear comprehension (DA's translation literally means: always be one-minded) and mindfulness 
(DA's translation literally means: without confusion). How, is the bhikkhu, with mindfulness'? I lerein, 
a bhikkhu, contemplates the body as body internally, earnestly, mindful, without being absent-minded, 
he abandons the covetous and grief for the world. He contemplates the body as body externally, both 
internally and externally, earnestly, mindful, without absent-minded, the abandons the covetous and 
grief for the world. And likewise for the contemplation of feeling, mind and dhaluina. That is how a 
bhikkhu being with mindfulness. 
How, is the clear comprehension? Herein, a bhikkhu, when the is going forward and returning; looking 
left and right; flexing and extending his limbs; looking ahead and looking away; sitting and standing; 
carrying his robe and bowl; eating, drinking, consuming food; defecating and urinating; falling asleep, 
waking up, sitting, standing, talking and keeping silent, lie acts with clear comprehension all the tittle, 
without loosing good manner (* iriyapatha). Just, as someone, who goes with a group of people, 
whether his position is in the front, middle or. back place, he feels secure aII the time and without feat', 
Amrastha! A bhikkhu, when he is going forward and returning, as to the talking and keeping silent, he 17 
acts with clear comprehension all the time, without worry and fear. This is the clear comprehension. 
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is seen. We didn't find any word that has direct connection to the sati. The expression 
in SBV is less problematic as it does not use the title similar to DN2. Its expression 
suggests that only one concept is stated: sampraJThavihärL The doubt on DN2 brings 
us to consider that possibly DA20's expression is more reasonable because it contains 
two key words in the title, and two separate fixed-sentences are fitted in which accord 
well with the title. This in turn makes us consider whether one fixed-sentence, which 
is related to the concept of sate is probably missing in DN2. 
Nevertheless, does it mean DN2's expression is definitely insufficient? If we read its 
expression in another angle the understanding may be different. The reading in DN2 
is still valid if it applies the title without differentiating two key terms in the 
compound: In other words, it sees sati and sampajaina as synonymous words and 
both of them represent only one concept, therefore one fixed-sentence is sufficient. 
To summarise the above question, we seem to have three ways of expressing SSP5: 
First, DN2's expression combines sati and sampajanna as one compound word and it 
refers to one concept Second, SBV is straightforward that it uses one sentence to, 
refer to one concept without mentioning sati. Thirdly, DA20 adopts two terms to 
express two concepts. In addition to this, we might also have to look at the 
terminology whether the term sate-sampajarina is in nature different from the words 
sampajljo sato in terms of the grammatical form and meaning. Or we might also 
need to find but whether sati is essentially different from, or basically the same as 
sampajanna throughout the usages in the canon. To explore this issue in detail, more 
accounts from other contexts should be examined, and the discussion in the following 
sections aims at finding more relevant accounts for-the investigation. 
. TZG (T1n22,274b): 
AEC 
372 `He does not have [other] intention, only paying his attention on the manner. His action is peaceful, 
and completely calm. When looking aside and surrounding, he does not loose his good manner; when 
flexing and extending his limbs, going forward and stopping, he follows the rule properly; when sitting 
and standing, he acts gently, without mischief. ' 
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JZG has a short version of expression, which follows the structure of the sampa iäna 
fixed-sentence, and its description about various actions is shorter. Additionally, 
JZG's wording is special because a number of extra words are found. Terms such as 
T, ý e, do not appear in the DN2, SBV or DA20. In the following 
discussion we will try to find if these words appear in other texts. 
7.1.2 SSP5 in suttas other than the Samannaphala-sutta in the Nikäyas 
and Agamas 
DN3-13 = DN2. 




FW62's expression of SSP5 is worth mentioning. It does not use the fixed-sentence 
found in any aforementioned cases. It refers to a sentence describing the guarding of 
sense faculties and being mindful during the alms round. Interestingly this expression 
is included in JYM as part of its SSP5 formula. 373 Perhaps we could consider this as 
another kind of expression for SSP5. 
MNs= DN2; only MN53 does not have SSP5. 
MÄ80 (T1,553a): 
373 JYM (T26n1536,407a): 
Tfýýfirkýý 'ý nXTIRM hlIr'rýý113ý SM-1 
XFT, ' T=ýTTzt 
JYM's expression contains two concepts: mindfulness and clear comprehension (. i 
.; _Lý 
fry r *Sato 
sampajfno). The latter is referred to a shorter version of srtmpa j na fixed-sentence, and the former 
refers to a sentence, which is similar to FW62's expression. 
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MA uses a word `clear comprehension' (! Eýo= sampajäna) as the title for the formula, 
and the content for the formula is the sarnpajäna fixed-sentence. This is therefore 
similar to SBV's expression. 374 
MA144,146,182,187 = MA80. MA198,201,208 do not have SSP5. 
A 11208, V 204 = MN27. 
SA636 (T2,176b) mentions the first half of the SSP list (SSP1,2,3,4,5,7,8). Its 
description of SSP5 is briefer and similar to MA's expression. 375 
7.1.3 SSP5 in non-SSP contexts in N/A 
In this section, we would like to look at the passages similar to SSP5, which appear in 
the context outside the SSP list. One of the most interesting cases is probably the 
passage seen in the DN16 Mahäparinibb5na-sutta (D 11 94-5). SSP5 occurs before the 
story about the Buddha's visit to AmbapalJ and Licchavl: 
sato bhikkliave bhikkhu vihareyya sampaj9no, ayam vo amhýkam anusäsani. 
kathan ca bhikkhave bhikkhu sato hoti? idha bhikkhave bhikkhu käye 
k5ynupassi viharati &§pi sarnpajimo satim. § vineyya Joke abhijjhvy- 
domanassam vedan, su .. . pe ... citte ... pe ... 
dhammesu 
374 In some later treatises, such as the SrJvakabhümi (Srbh(S) 11), this fixed-sentence is also seen: 
sarrmprajtinadviharilä katama? sa tathä jffgarikanuyuktah abhikramapralikrame samprajTnadvihari 
bha vati, tilokila vya valokite saminjilapras5rite sarighätlcivarapýatradhäraie' sitapitakh9ditaswMite, 
nidiniklamavinodane, gate sthite nisanne sayite jýYgrte bhýfsite tiisnimbh, Tve, sampraßnadvih'Tri 
bha vati. iyam ucyate sarnprajänadviIWWtT. 
Shenwendi (T30,397b and 413c): 
ýýr! (=ýL`1aTTý? nýiffýýllaýTýý1JfIýýýýrÄýnýTiJUý ; ý*ýýgfýriTý 9R: MIlýlEVfff. T- ; 
1l 
immmm , *aIm1"mý , ý¬, ý ' ýTIA ,a, Tý ýýýýý ýE R 
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dhammAnttpassi viharati, JMpi sampaj5no satimä vineyya Joke 
abhijjh, Tdomanassam, evaip kho bhikkliave bhikklru sato hoti. 
kathan ca bhikkhave bhikkhu sampaj5no hoti? idlla bhikkliave bhikklrtl 
abhikkante patikkante sampajinakäri hoti, ftlokite vilokite sampaj5na-kW hoti, 
sammirijite paskite sampajina-kýýri hoti, sariglr, §ti patta-civaradlrjrane 
sampajgna karl hots, asite pite khaylte saylte sampajana kai"i hots, llccara- 
pass, §va-kamme sampqjý§nakjri hoti, gate mite nisinne strtte jigarite bh, §site 
tltnhibha-ve sampajAna-kiii hoti. evam kho bhikkhave bhikkliti sampajäno Iroti. 
sato blrikkhave blrikkhu vihareyya sampajino, ayam vo amhii-kam anus5sani' 
tr. 
The above quotation is worth noting. It uses the title of Sato viliarcyya sarnpajlino 
applying two concepts: Sato and sampajäno. They can be confirmed by the 
appearance of two fixed-sentences in the subsequent description. These two sentences 
agree very well with the expression in DÄ20. The sampajana fixed-sentence is 
completely the same as DN2's formulation but here it is only referred to sampa jäna 
rather than sate-sampajanna. The term sari is expressed by another sentence: the 
satipatthana basic formula. The implication for this is then twofold: on the hand we 
found that the expression of DÄ20 is not without example in DN, on the other hand it 
is interesting to investigate why DN16 adopts a different expression from DN2 
particularly when they both come from the same collection? This somehow increases 
the doubt to think that DN2's expression is probably not without problem. 
It is worth mentioning that the quotation from DN16 has been arranged differently 
in several Chinese versions of the Mahäparinibbina-sutta. Some of them do not have 
the same paragraph inserted in the same frame story (the meeting of the Buddha and 
the courtesan Ambapäll. ). There are at least four versions of such texts (DFl2, f1lýfilxi) , ii l 
Fo bannihuan, fi1x PYýr= Ban nihuan fing and fit ýri Da bannielmn). Their 
content can be summarized as a chart below in terms of the story sequence and the 
place where the formula appears. DN16 will also be listed at first for comparison: 
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DN16 (D 1194-5) DÄ2 (T1n2,13d- 
The teaching of 
Dhamma-mirror 
The Buddha and his 
disciples went to 
Vesäli and stayed at 
Ambapf/i's grove 
sato and sampajdno 
fixed-sentences 
the meeting of the 
Buddha and Ambapti/i 
The Buddha asked 
the bhikkhus to do 
contemplation on 
impurities when they 
saw Ambapäli and 
other courtesans 
The Buddha asked the 
bhikkhus to do 
contemplation on 
impurities when they 
saw Ambapfhand 
other courtesans 




& clear discrimination 
('knowing what can do 
what should not do') 
the meeting of the meeting of the meeting of 
f1 mbapili and Ambapili and Ambapri/i and 
Licchavis" Licchavis Licchavis 
the meeting of the the meeting of the the meeting of the the meeting of the 
Buddha and Licchavis ' Buddha and Licchavis Buddha and Licchavis Buddha and Licchavis 
sato and sampajäno 
fixed-sentences 
Da banniepan 
jing(T 1 n7,194c) 
The Buddha and his 
disciples went to 
Vestili and stayed at 
Ambapä/i's grove 
The meeting of the 
Buddha and the 
Licchavts wife 
the meeting of the 
Buddha and 
Ambapf/i 
The Buddha asked 
the bhikkhus to do 
contemplation on 
impurities when 
they saw Ambapa/i 
and other 
courtesans 
Several points are worth adding: 
1. The passage of the sato and the sampajano fixed-sentences in DN 16 does not seem 
to have particular connection with the AmbapVl story . 
because it happens before the 
meeting of the Buddha and Ambapill. Unlike other versions, when meeting the 
courtesan the Buddha reminds the bhikkhu to do contemplation on impurities, it is 
only said in the passage that these sentences represent the Buddha's teaching 
all USaSan1). 
2. The sato and sampajäno fixed-sentences in DÄ2 is placed in the context which is 
different from DN. They are applied in explaining that the Licchavfs have good looks 
14a) 
The teaching of 
Dhamma-mirror 
The Buddha and his 
disciples went to 
Vesdli and stayed at 
iimbapäli's grove 
Fo bannihuan 
fing (T l n5,163c) 
The Buddha and his 
disciples went to 




The Buddha and his 
disciples went to Ves51i 
and stayed at Ambap7/i's 
grove 
the meeting of the the meeting of the the meeting of the 
Buddha and Ambapill Buddha and An7bap5li Buddha and Ainbnp5/i 
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and behaviour the bhikkhus should possess the same qualities (=sampa j, no 
fixed-sentence). and being mindful (=sato fixed-sentence). 
3. Fo bannihuanjing and Da banniepan jing do not have sato and sampajJ-no fixed- 
sentences, but they apply the description of contemplation on impurities in the context 
of the Ambapähstory. Ban nihuan jing has a similar application, but adds three other 
fixed-sentences, one of which is the sato fixed-sentence. 
Next, although the formula of SSP5 is not seen in some versions of the 
Mahiparinibbäna-sutta, the same story of Ambapäll is recorded in other places. One 
case is found in SA622 (T2,174a), which has clearly stated the same formula as 
DN16 does. The formula was inserted in the beginning of the story when Ambapäli 
went to meet the Buddha. The Buddha reminds the bhikkhus to be energetically 
maintaining the mind being mindful (T, o) and clearly comprehending (. IC 
fA). The first is referred to as the samma ppadhana formula, the rest the SSP5 
formula. 376 Note that this application is exactly the same as the Ban nihuan fing. 
Furthermore, the expression of SSP5 in DN16 is sometimes expressed under the 
notion of ayam vo arnh5kaln anusäsani (`this is my teaching'). This passage is seen 
independently in a number of places that have nothing to do with the story of 
Ambap,, ff SA1028 (T2,268c) is a case in point, 377 and a number of accounts are also 
found in SN (S IV 211,214, V 142,180,186). The formulation in the first three cases 
is completely the same as DN, though in S IV 211 and 214 the beginning sentence is 
slightly different: sato kho bhikkhve bhikkhu sampajino kJ-lain 5Fgamjya, ayani 
vo amh5kam anusäsan% Note that kýälam J-gameyya replaces viharcyya in DN, 378 
376 The formula reads: 
ý17ýrýFc1-Eýý ? "M FRRiDý! 11ý rýTGý'Ufý1ý11 
' fýýI 1RAPM ' 'ýý; MEIR 1l ' ýIEWY °? 91: L EL ' rýýý ý ýýý! ý 1. '`J tJ? , 
13 
377 It reads the formula as: 
m1-E1 1T_NNMH-'5- ' ýNi1SM [s? Ilfý; zýý ° LLfi ! ý. -C-; ? (followed by satip4jb: inU basie 
formula) 
? AN1; Lfi'. ý* ' 95ý ' 1M M-H ° OT-R. tig?, -g, 
`2 '-I-fA ' aÄ NK ' EAT? °l LLt: 
378 The sentence: sato klio bhikkl]ve bhikkhu sampajano vihareyya, aya7] v() ; 7171hakalll 7111uS'8ti'R17! } 
is 
also applied in the Milindapal7ha (Mil 378) to introduce the SSP5 formula. 
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and this phrase also appears in SÄ1028 (Chinese parallel to S IV 21 1). 379 The other 
two cases from SN are interesting because they have a different expression. The 
formulation in SV 186 is incomplete, it has only the first part of the expression: the 
sato fixed-sentence, and the sampaj, no fixed-sentence is not mentioned. SV 180 has 
a similar structure explaining sato and sampajano, but the formulation for sampajano 
is different: 
Bhrkkhuno viditä vedanä uppajjanti, viditýä upatthahanti, vidiff abbhattham 
gacchanti; viditä vitakkä uppajjanti, viditä upatthahanti, vidiff abbhattham. 1 
gacchanti; vidiff sann"ä uppajjanti, vidiff upatthahanti, vidita abbhattham 
gacchanti. 
(Feelings are understood by the monk as they arise, understood as they remain, 
understood as they pass away, so the same for the perceptions ... 
) 
Note that this fixed-sentence (viditýý fixed-sentence) has been applied in AN (A IV 
168), and it is used for the explanation of the phrase: Nandassa sati-sampajafnasmim 
hoti. It is worth noting that this phrase has exactly the same expression for the title of 
SSP5 in DN2, as mentioned in the very beginning of our discussion. 
AN's expression needs further clarification. It perhaps contains a wrong arrangement, 
and this can be pointed out compared to its Chinese parallel, SÄ275.38° AN applies 
only the vidit l fixed-sentence to sati-sampajann"a, while SA has two sentences: the 
puratthima fixed-sentence for explaining sato (or sate) and the viditä fixed-sentence 
for sarnpajýäno (or sainpajarif"o). The difference between them is that SA has one 
extra sentence for its explanation: the puratthimä fixed-sentence. As we have already 
37 9 T2,268c: RATE ýEL; ITQ rqºJýlll 
380 It mentions that Nanda has endowed with mindfulness and clear comprehension (T (iElE, TExq 
gj-, possibly sato sampaj, ýno or sati-sampajannena samannägato if we follow AN's statement), the 
explanation for mindfulness is exactly the same as the puratthilnff fixed-sentence (T2,73b): 
119 =1 ? -fsý I°, - , Lý It ,ý 1r7ä ý 7rTRPg'e 
, 2MINO, ° PQMIRV ° ftrlilM , 
The explanation for clear comprehension is equivalent to the viditä fixed-sentence (T2,73b-c): 
ý IYH- ý,. " , sý 43t AL a 
. s-ýapu. )-Eý. 
ý ., t -ý ý. sa ýi%-u, ý' ýýýATt ' ., ý- "4 ý TJ ý ý-ý ýý(ý 
ýaZ AýEIý ' ký yfý1-lCv , ý1"n I'1. . ýnpý. i. 




tL^GýTk5; ý o 
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seen in the discussion of SSP4 that this fixed-sentence is not absent in AN. It refers to 
SSP4 under the phrase of itiha tattha sampajäno. 
3s1 This has been shown to be 
incorrect because we have never seen such an application in other places. It is 
possible that the whole sentence is misplaced in AN in a wrong order and according 
to Chinese expression it belongs to the explanation of sato (or sati). If this is the case 
then we can try to `amend' AN's arrangement that moves the vidiff fixed-sentence to 
join the explanation of sati-sampajanna As a result both AN and SA will agree with 
each other well. This is further supported by several examples of the application of 
viditä fixed-sentence (M 111124, A 11 45, IV 32, D 111 223), some of which has made 
a connection between the viditýä fixed-sentence and the practice of sati- 
sampajann"a. 382 
From the expression of SA275 we have an alternative explanation for sampajäno. 
Similar application can be found under the title phrase of itiha tattha sampajäno. For 
example, in MN122 (M 111 112-5) sampajäno refers to the thinking of a variety of 
`emptiness'. In AN (A IV 47-53) it refers to the perceptions of `impurities, death, 
cloying of food, all-world discontent, impermanence, suffering relating to 
impermanence, being no self relating to suffering'(asubhasann, T, maranasafYiil, Thrtrc 
patikkiilasannä, sabbaloke anabhiratasannä, aniccasaf"nä, aniccc dukkhasarinä, 
dukkhe anattasanna). 
Another expression similar to the SSP5 formula is found in the Satipatthý, ina-type 
suttas. For instance, DN22, the Mablisatipatthäna-sutta (D 11292) has a passage as 
part of the kayasatipatthäna formula, and the same passage is also repeated in MN 10, 
the Satipatthäna-sutta (M 157) and in MN 119, the Käyagatfisati-sutta (M II190) , 
ii 
implies the käyagatäsati formula as: 383 
381 itiha tattha sanlpajwlo = puratthimä disýq (eastern direction) riloketabbü hoti ... 
(thus for the other 
three directions) evanl me anudisaip anuvilokayato nsbhijjhýýdonianassri p, ipaka akusalri c/haiunj; i 
an vissa vissantit. 
38' A 11 45 and D 111 223 states that this practice (viditif fixed-sentence) `Ieads to mindfulness and clear 
comprehension, as a development of concentration. ' (salnadfi bhf7vanri bhrivitn bahul -krill s, iti- 
sampajafifäya samvattatt) 
313 Chinese parallel to the MN 10, MA98 (TI, 582b) reads: 
? rL. >z. g , i7"f][JM > t-ý? ºJýpýr, 
ý71ýýýý! 
º1ýlaýL ý ýý, ýyuJý[t11ý; 1, , {Ilý'riiJl(. 111! CIt , ; l*j>>q I{1 tfL 
/ýý(1JGCýýOýIJ4, 
ÄEEIl t FTt = 
217 
iti ajjhattam vä käye käyänupassi viharati, bahiddhä vä kýzye kayäntrpassi 
viharati, ajjhatta-bahiddhä vä käye käyänupassi viliarati. 
samudaya-dhalnmänupassi vä käyasmim viharati, vaya-dharnmänupassi vä 
käyasmim viharati, samudaya-vaya-dhammänupassi vä käyasmJm vlharatl. 
ýýtthi käyo' ti vä pan' assa sati paccupatthitä hoti yävad eva nänamattäya 
patissatimattäya. änissito ca vlhal'atl na ca kn1c1 Joke llpidiyati. evam pi 
bhikkha ve bhikkliu käye käyänupassi vlhal'at1. 
puna ca param bhikkliave bhikkhu abhikkante patikkante sampajänakäri hoti. 
älokite vilokite sampajänakärf hoti. samminjite pasärite sampajänakäri hoti. 
sallghäti patta-cfvara-dhärane sampajana käri hoti. äsite pite khäyite säyite 
sampajäna ks77-ri hoti. uccära passävakamme sampajäna käri hoti. gate thite 
nismne sutte jägarite bhäsite tu»hi-bhäve sampajäna käri lioti. 
7.1.4 Further Discussion 
In this section we would like to examine one set phrase, which forms major part to the 
SSP5 formula in terms of the sampaj, na fixed-sentence: the abbikkante set phrase. 
This set phrase contains a group of different actions while doing the practice of clear 
comprehension. In the case of DN2 some twenty types of actions are listed, 384 
whereas in some other cases the number of actions may have been reduced or 
abbreviated. The set phrase has been applied widely in various contexts, some of 
which can be shown in the following examples. 
The first application is seen in AN (A IV 169): 
-QJ7 
Chinese parallel to the MNI 19, MA81 (TI, 555a) reads: 
ýTý1t[J. C Tº ý? > ýý ' ýTýýJ ITT 'T pIJ u' ýºJ Q ýý ° ýIJ; ýQ ' ýýýºJ uFl lJ to 
IF ' fý IGalJtapCý 'ý11 Lfzlý, (7QLUGI °J GQ1( ' , iý%>ý ' TIMT 
41J ' ffIt, ý ä fTr1 f°, ý 'JL' ýº1pýq ýtL CT° T/ý: ' ýf11`c1ýýA 
°IL-Eck'ý a 'ý1' är 53ýa'ýTýfl1 TýC1'T 'i1 F' TdTiJý 7cÄ ' ff il 
314 Going forward, returning, looking ahead, looking aside, bending or stretching the'limbs, wearing 
robes and cloak, using his alms bowl, eating, drinking, chewing, tasting, passing water or discharges, 
going, standing, sitting, lying down, waking up, speaking, and remaining silent. 
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idha bhikkhave, ekaccassa puggalassa tidisam yeva hoti, abhikksntam 
patikkantarn ilokitam vilokitam sammil jitam pasiritam 
sarighi-ýtipattacfvarad7ii7»ranam; seyyathäpi annesam bhaddakänam bhikkhünam, 
y, iv'assa bhikkhii ipattim na passanti. 
Chinese parallel to this text is found in MAI 22 (T 1,611 b): 
q Mi-Vi , rm "ý Tý " 1M IT ý9j*rj- 
Tr 1ý ý ýý OR " '01 , NAM .R, ýýýIIEMLI tkPpA-3V7 , ýEEäýAUV7PFr 
It is seen that no phrase of sampaj9nak9rl hoti is mentioned in Pali source (AN), but 
the phrase tM has been retained in the MA. Therefore the Chinese account contains a 
version of the sampajtina fixed-sentence rather than simply the abhikkante set phrase. 
In another example, the same set phrase is used to denote `four kinds of person' in 
AN (A 11104-7) . 
385 Each person is described in a passage beginning with the sentence 
below: 
idha bhikkhave, ekaccassa puggalassa (or na) pi-is5dikana hoti, abhikkantam 
patikkantam , Vokitarn vllokltanl san7nnlllJltam pas, ritam 
saligh, ppa tta cfvara dhjranam; 
This is followed by a fixed-sentence: 
SO Idam dukklian ti yatha7bhiitam nappcZJc? nitl ... cZyc? U7 dL11flCllflnil'Od11d,,,, 111111171 
patipadg ti yath5bhi-itam pajanatl. 
Two Chinese parallels are found: one appears in EA25-7 (T2,634a-b), 386 and another 
EA25-10 (T2,635a). 
ass Here four texts (AN, division IV, nos. 103-6) are mentioned, each of which applies a simile to its 
context: no. 103 mentions four kinds of `pots'(kumbbai as the simile for the four persons; both no, 104 
and 105 use four `pools of water'(udakarahad), and `mangoes' (ambäFni) is applied in no. 106. 
316 This text has adopted a more comprehensive way than Pali account in applying the abirikkantrup set 
phrase: 
q/ /, 11 pp 
2. rýtr 
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The application of the abhikkante set phrase is also seen in other Chinese accounts in 
different contexts, some of which show a discrepancy in the wording of the set 
phrase. 387 Some extra phrases are mentioned in those texts, such as MrnlMjgc (good 
looks), g21 prA (endowed with good behaviour), T7: J , Týtth (looking down while 
walking), etc. It is interesting to note that in a number of the Vinaya passages, these 
terms have been used in the passage where the abhikkante set phrase is seen. For 
instance, in a context describing the monk Assc ji entering Räjagaha begging for food, 
a fixed-sentence is always presented: 388 
atha kho so bhikkhu pubbanhasarnayam niv, ýisetvýý pattaclv, -u-am; Jdjya 
kiffgirim pindýýya p5visi, pkýdikena abliikkantena patikkantena Ookitena 
vilokitena samminjitena pasiritena, okkhittacakkliu iriyTpathasampanno. 
Note that pis5dikena, okkhittacakkhu and iriy, §pathasampanno are exactly the 
equivalent words for the above mentioned three Chinese terms (1ý T,,, L, T7 
ri(iPith). Moreover, the above usage from the Vinaya texts is significant in terms of its 
context. It indicates that the abhikkante fixed-sentence is related to the expression of 
the monk who is going for alms round. A similar application is also seen in Chinese 
3. ML. C ° T-44t--, A ' TIXpfT%j T`rý ', 
R Lb ýff C,! `t, ýR ,*, Tffiff Z'rý° 
4. R° ffi7` , f7P I TMITO -° 8 TýT-ýFfriz 1ýO7g& A . -'ý 
387 EÄ 16-4(T2,579c): 
ýElýätýJ1': ýýZýýýýiýTýýýýrýýä°fTýý 
EÄ25-7(T2,6341): 
T4ýýf 1ü9Fhý-tL. m ' Oo-1ýý > T7ý-lý''---ýr ° Pfrýý, ýOl tL Ec: ýý - 
EÄ25-9(T2,634c): 
/1': ;E' --''c; ql; L fi ýýý'1ý; R ' Iý'ý7ý ý7ý ° ýMM-4 1rýýý 1tf1 19 W2%ý ° 
EÄ25-10(T2,635a): 
-, UL'. E- 




1RUP ý *3M&1J NOR , Wi9ý ýý MM, R, M-, -' ' ýýECI:, Mý- ° 
388 Cf Vin 139-40,11 10,146,111 181. 
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accounts such as SÄ. 1173 (T2,314a-b), which states that while 
doing the departing to 
389 
the village for alms round, the monk should go with mindfulness. 
These cases could explain why in FW62 and JYM, a similar application regarding 
the 
`being mindful when going for alms round' is used for the SSP5 
formula. 
Finally, in fewer occasions, the set phrase is applied to the context of `knowing 
measurement' ( Au ' [h, `ý): 
390 
MAI (Ti, 421b): 
,""""S ýýJ; " -ýJýýJ,. 
° 1' TIýT71E' V-: I2 
EÄ39-1 (T2,728c): 
ýT7týr ýpib& ? 0ý-2-týIG - Or7 - Lftall- c: ýi. , 'P 1INnH. L- 
ýg ° 
Foshuo gizhi fing (T)p ýQT=, Tln7,810a): 
tý : ýr " 





'' Jý Jý _ý 
i'""{ý; k -LAEI ý" ýaý ý""s. " ý; ýý ý. ý + Jsýý, 
; KPr Wý ý )ý, WPz ' r-11 ýý ' ýý ,±' -r I- 'r--14114- ' ±-)ý 
!E ýýý ýý ýAýw ýýý, ýf-ý ýr>r; ý-ý fý1 ý . kt'ýL -i ý,. , ý, 
linl'ýý 
'ý'- - A'- =ýtýiý 
390 But their Pali parallel, A IV 114, explains the `knowing measurement' in terms of `knows measure 
in accepting the requisites of the robe, alms, lodging and medications. '(nmNtam ýriýräli 
civarapindap, TtasenrFsanagil, ýTnapaccaya-bhes, yjýparikkliilrniiam paliýýýrahutlüya) 
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7.2 The Study of SSP6 
7.2.1 SSP6 in the SamaMaphala-sutta-type texts 
DN2 (71,3-11): 391 
kathan ca mahm-rýýja bhikkhu santuttho hoti? idha maharaja bhikkhu santuttho 
hoti käyapallh5rikena civarena kucchiparihirikena pindap5tena, so yena 
yen'eva pakkamati samidgy'eva pakkamati. seyytah5pi maharaja pakklii 
sakuno yena yen'eva deti sapattabh5ro va deti, evam eva 'eva maharaja 
bhikkliu santuttho lioti. 
The position of this item is seen in the place between SSP5 and 7. This order is quite 
unique to DN2, as we will see shortly that no other versions of text place SSP6 after 
SSP5 or before SSP7. They always mention it in an earlier location, which is either 
treated after SSP3 as an independent item or incorporated into SSP3. 
SBV (233,19-234,2): 
sa k5yapirilrgrikena civarena tusto bhavati, samtustah, kuksipäripürikepa 
pindapgtikena tusto bhavati, samtustah; yena yena prakrämati sapitracivarah 
prakrilmati; tadyathJ paksi sakunako yena yenoddayate, sapaksah sapaljsah 
uddayate; evam eva sa kjyapJrih9rikena civarena- tustah, samtustah, 
kuksiplDipiirikepa pindapätena tustah, sarntuistah, yena yena prakramati, 
sap5tracivaralr praki-5mati. 
This formula is placed by SBV after the Short Tract from SSP3a and before the first 
of Medium tract from SSP3b (i. e. `restraint from the injury to seedlings and plants', 
bija rýýmabhiitagrýýma), therefore it is seen as part of the SSP3 formula (probably 
SSP3a). SBV differs DN2 only in minor wording: 
'`91 'And how, great king, is the bhikkhu content? Herein, great king, a bhikkhu is content with robes to 
protect his body and alms food to sustain his belly; wherever he goes he sets out taking only (his 
requisites) along with him. Just as a bird, wherever it goes, flies with its wings as its only burden, in the 
same way a bhikkhu is content with robes to protect his body and alms food to sustain his belly; 
wherever he goes lie sets out taking only (his requisites) along with him. In this way, great king, the 
bhikkhu is content. ' 
222, 
1. SBV uses kuksi p, -J-, ikena where DN uses kucchi pari&ýrikcna. DN repeats the 
same term pari11 rikena for expressing the protection of both body and belly, but SBV 
adopts an alternative term. 
2. SBV has sapätracivarah prak nmati while DN uses samädäy'eva pakkamati. It 
seems to me that SBV reads more smoothly in expressing `wherever he goes he goes 
with the robes and bowls'. In contrast to this, DN reads that: `he goes with taking', 
which seems to have omitted the object for taking (presumably robes and bowl). 
Perhaps this is a kind of colloquial expression. Indeed the equivalent term for 
sapýätracivarah appears in almost every Chinese account, which indicates that it shall 
not be missed out in the context. 
3. SBV mentions sapaksah sapa159ah uddayate whereas DN reads sapattabhäro va 
deti. The word sapaläsah is interesting. It means `together with the flower of the 
Pahäsa tree ' or `together with a leaf. '392 This is not seen in other text and may be 
containing an interesting linguistic message. 
393 
DA20 (84.4-7): 
iýfl F, ` Ný'", `iýiýiý I1i 
394 
392 Apte, 327a. MW 1124 has a less definite explanation. 
393 Pali plays a nice pun in the formula. First, compare the two sentences: `wherever lie gocs lie goes 
taking only [with the robes and bowls (sapitracivara)]' and `a bird, wherever it goes, flies with its 
wings as its only burden (sapattabhära)'. Second, compare the Sanskrit term p; itra and Pali term patty, 
what is the relationship between these two terms? The answer may be hinted by the origin of the 
There are three possibilities where the Pali patta may derive from: I. p; itra, from the root piT(drink), 
plus a primary nominal suffix -tra (function: expressive of the instrument) it means `bowl' or `cup'; 2. 
pattra, from the root pa (fly), plus -tra it means `wing'; 3. pats, it simply means `leaf. Therefore 
potentially Pali patty has three meaning: bowl, wing and leaf. When it refers to `bowl' (p: itra) in the 
first sentence, it corresponds to `wing' (pattra) in the second sentence, which is an interesting pun. It is 
even significant when we apply these three possible readings to SBV. In the expression of the bird, 
SBV contains the words for `wing' (sapaksa) and `leaf (sapala a), together with the previous term 
`bowl' (piftra) it includes all three possible readings for the Pali term patta. This is a hint indicating that 
the editor of the SBV knows very well of the origin of the term patta and has tried to preserve its 
meaning in full, hence the appearance of the sapaksa and sapahisa. If this is the case, it also indicates 
that SBV was transposed from a MIA (Middle Indo-Aryan) language. Thanks to Dr Gethin, who 
originally gave the above inspiring explanation in a private discussion. 
394 `He knows when to go and when not to go. He is moderate in eating to sustain his belly, without 
storing the foods; he dresses according to the need of his body, only with contentment. He always 
carries the clhamma-robe and alms-bowl with him, just as a bird, flies with its wings. Likewise, a 
bhikkhu does not have additional things with him. ' 
223 
The location of this formula is also placed after the expression of SSP3a and before 
the beginning of SSP3b, so it is treated as part of the SSP3 formula. DA's expression 
is not very different from the DN or SBV, apart from having two extra phrases: `he 
knows when to go and when not to go' (T7afJ nH4 'F 5), and `he does not store 
[foods]. ' (Affrrki) The phrase `the dharma robes and alms-bowl should always be 
carried' (rA> K1 1ý) agrees well with SBV's sapätracivarah. 
JZG (274a29-b 1): 
TTM1L-Z ° 3MVR3Iý 




d: * ° 
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This formula is accommodated between the end of SSP3c and the expression of SSP5. 
The order of adjacent formulas in JZG is therefore: SSP3a, 3b, 3c, SSP6, SSP5,4,7, 
8. The evidence for SSP6 as being treated as an individual item is further 
confirmed by the fact that its title is listed together with the title of SSP3,4 and 5.396 
The wording of JZG is similar to others, and it has the term for sapRraclvarah 
') along with one extra term: `[taking the robes and bowl] without any longing [for 
other things]. ' (}ýlr) This term is not seen in other texts but it occurs in MÄ. 
7.2.2 SSP6 in texts other than the Samannaphala-sutta in N/A 
DN3-13 = DN2. 
DA21 (Ti; 89a)'s description is similar to DÄ20.397 Though both texts come from the 
same collection, DA21 shows a wording slightly different from the DÄ20. 
FW62 (Ti, 265b) has a formula close to SBV. 398 It places SSP6 as an independent 
formula after SSP3c, and before SSP4,4+, 4++. 
"L `While going he knows when to stop, his feet, he dresses to protect his body and eats only to sustain 
his mouth (belly). Wherever he goes he carries his robe and bowl, without longing for [additional 
things]. Just as a bird, flies in the air and carries only with its two wings. ' 
3'6 T1n22,274b:: 1 
397 4rH Fi , ffi ýi Mfr rq 7=] T: ß ° 
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MN27 (M I 180)=MN 38,51,60,112. The formulation of SSP6 in these texts is 
entirely the same as DN2, but its position is organized differently: after SSP3a (MN 
does not have SSP3b, 3c) and before SSP4. 
MN76,79 and 101 do not have SSP6, due to the missing in abbreviation. 
MN39,53,107 and 125: SSP6 is not seen in the group of formulas SSP4-7. 
MÄ19,144,182,198,201 and 208 do not have SSP6. 
MA80,146,187: the wording in MA is similar to others, 399 and as mentioned before, 
it has an extra word `[going] without longing' (? $ ), which is only seen in JZG but 
in not other versions. The position of SSP6 is placed after SSP3a and before SSP4, 
which agrees with MN. 
AN (A 11208, V 204) = MN27. 
JYM (T26,407a): 
M. 
Position: after SSP3a, before SSP4. 
39)_it<<R Q Fl`ýt ," W- a. ýý xý ° ýý5t 
EPA. ° WqlýAR 011PNOg ATMsF-P ° giml, ,qf ý7Ypqm ' IrýFrr! 'E-: ý 
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7.2.3 SSP6 in non-SSP contexts in N/A 
It appears that there is no account of SSP6 outside the context of SSP list. However, 
there are quite a considerable number of cases mentioning the term santuttho. It may 
be interesting to examine whether these cases have any connection with SSP6. Some 
examples are summarized as follows: 
The first example is seen in DN2, where santuttha is one practice for the wanderer 
(paribbýäjaka). But we do not know the content it refers to, as DI 60-1 states: 
so evam pabbajito sam5no kiiyena samvuto vihareyya vjc, §ya samvuto 
vihareyya manas5-samvuto vihareyya gh§sacchädana paramatjya santuttho 
abhirato pa vi veke. 
The second example is related to a category of four kinds of contentment. S 11 194 
explains that there are things to be content: robes, alms food, lodging and medical 
requisites (civara, pipdapta, senisana, gilänapaccaya-bhesajja parikkhära): 400 
santuttho hoti Itarltarena civarena, ltarltara-clvara-santlltthlya ca va1111a-vadi, 
na ca civara-betu anesanam appatirizpam äpajjati, aladdhä ca civaram na 
par-itassati, laddhä ca civaram agathito amucchito anajjhjpanno idinava- 
dassävi nissarana parino paribhunjati. +(Itaritarena pindapätena ..., 
itaritarena 
senýýsanena..., itaritarena gilänapaccayabhesajjaparikkhýýr-ena... ). 
In some cases this formulation is summarized into a shorter sentence: santuttho hoti 
itarftara-civara -pip dapýäta-senasana giMnappaccayabhesajjaparikkharena. 
401 It is 
referred here as the santuttho fixed-sentence for the convenience of recalling. 
The third example is related to the contentment of other things: A IV 230 shows five 
things to be contented with: pamsukfilacivara, pindiyýälopabllojana, 
. °0 In two other cases, A 11 27-8 and D 111224, only the first three items are mentioned, which is 
followed by one item that is nothing to do with santuttha: bhfvankämo hoti bhävaiikato pahäiukärno 
hoti pahrinaralo &7ya ca pana bhfvanarämatäya bli vanäratiyi pahfnär matiTya pahffnaratryä, n'ev' 
aUrin-ukkamseti ... ariya-vamse tlüto. 
401A III 135, MIII11, D111268,190. 
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rukkhamfilasenäsana, tinasanthärakasayanäsana, pütimuttabhesajja. A 111 145-6 also 
reveals five things: content with civara, pindap5ta, seniTsana, 
gil, Tnappaccayabhesajjaparikkli, ýira, and lives full of the intention of being free from 
lust (nekkhammasarikappabahulo ca viharati). M 11 6 mentions three contentment 
(civara, pindapýTta, senTsana) and two other qualities: taking little food, secluded 
(appEhM-ra, pavivitta). 
The fourth example is about a category that the santuttha is located as one member of 
a set list. The set list includes various items, which could range from three up to ten, 
as seen in the below summary: 
Three items: D III 115 (appicchati, santutthitä, sallekkhaM); A 111 448 (santuttha, 
sarnpajaniia, appiccheM). 
Five items: A 113 (viriy5rambha, appicchatä, santutthim, yonison)anaslLar"a, 
sampajaniia); A 111 219 (appiccha, santuttha, sallekkha, pa vi veka, idanlatthlta); 
M 113 (appiccha, santuttha, sallekklia, subharata, viriyTrambha ). 
Six items: A 111 434 (santuttha, sadd(ia, silav5, äraddhaviriya, satimg, pannav,, l). 
Eight items: A IV 230-33, D 111 287: eight great man thought (attha 
mah, Jpurrsavitakk, 7: appiccha, santuttha, pavivitta, Traddhaviriya, upatthita, 
samJ-hita, panliavT, nippapalicJMTma, nippaparicaratin); A IV 281 ( virzi, ga, 
Vlsanlyoga, apacý7ya, appicchata, santutthi, paviveka, viriyaranlbha, subharata). 
Nine items: S 11203,208 (Jranriika, pindaWtika, panlsukillika, tecivaiika, appiccha, 
santuttha, pavivitta, asamsattha, iraddhaviriya). 
Ten items: M 111 1133, A 111117, IV 352,357, V 130 (appiccha, santuttha, pavivitta, 
asamsattha, araddhaviriya, sllasal11pa1111a, samadhisamparlna, f)f1lIIIaS'illnprlllllil, 
Vlmuttlsampanna, vlmllttlnalladassanasalnpallna); AV 23,28,91 (silavll, 
bahussuta, kalyanamitta, suvaca, sabrahnlaciirinam uccJvacJni kinikaraniylinl*, 
dhammaki7-ma, iJraddllaviriya, santuttha, satiny, pannava); AV 154 (saddhri, 
silawf, bahussuta, suvaca, kalyallamltta, J-raddhaviriya, upattllitassati 
santuttha, appiccha, sammJdittliika). S 163 (pannti, 1lppiccha, santutlha, 
pavivitta, asainsattlla, ýraddhavlriya, vata, vacanakkliama, codaka, 
pýýpagarahr). 
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It is seen that appicchatä, santutthita and sallekkhat§ are three common items widely 
appearing in many lists. Sometimes santuttha is only mentioned in shorthand and 
sometimes it refers to the santuttha fixed-sentence. The most interesting point from 
the above lists, particular in the last category of ten item, is that it acts as a member of 
a list that is similar to a list of the SSP path-structure. For instance, santuttha comes 
before the sila, samädhi, palm' (M 111 113), or satimä, pannavJT (A V 23), or appears 
along with other related items. Further examples that show a link of santuttha with 
other meditation items can also be found in the following cases: 
A III 13 5: sila vä, bah ussuta, santuttha, 4 jhänas, äsa vänarn khayä (M III 11, D III 
268,290 have similar expression); AV 67: bahcjanahitäya patipanno, silavä, 
digharattam{ ärannika, santuttha, ähuneyya, kathä abhisallekhikä 
cetovivaranasappäya, 4 jhänas, SSP18,19,20. AV 132: silavä, sabrahmacärinam 
piyo, läbhi civarapindapätasenäsanagilänappaccayabhesajja pariklcäränam, 
mahapphalä mahänisamsä, santuttha, tibbäna, aratiratim abhibhuyya, 
bhayabher"avam abhibhuyya, 4 jhänas, äsavänam khayä. AV 201: rattann"ii 
cirapabbajito, silavä, bahussuta, pätimokkhäni svagatäni honti, 
adhikaranasarnuppädavirpasamakusalo hoti, dhammakäma, santuttha, päsädikä, 4 
jhänas, äsa vänam khayä. 
These cases indicate that santuttha is indeed one important practice of the meditation 
path-structure, which supports the usage of SSP6 in the SSP list. 
Lastly, it is also worth looking at the cases from the Chinese Agamas. Chinese 
accounts have shown interesting features, as seen in the following three examples. 
First, SÄ637 (T2,176b) states that: 
&LýfT*x T ; d4.,; sct TSý-ýJJ'ýýýfýQupfrýý ý 3ý14 fýý , MPER ; #tQ"AAfý ° 
This passage mentions SSP6 only in a 'very short phrase: `robes and bowl are carried 
all the time, just like the two wings of the bird. ' ( I14 , PH. n) It is attached just 
after the description of the practice'of good conduct (&11a) and before the concluding 
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phrase: `This is so called the accomplishment of the practice of good conduct. ' (fI; LX; t 
Aa-ft) This in turn suggests that it is in close proximity to SSP3(a) rather to be seen 
as an independent item. 
Second, MA145 (Ti, 655a) mentions ten things that make bhikkhus pay respect to 
each other: ("; A 4 gr%r b MTIMY9 fN q_ p >7 y,, LýA ki=1 ;' 
y ). The item of contentment (ýpg) is expressed by the formula SSP6.40` Pali 
parallel to this text, MN108 (M III 11-2) also mentions ten things: s11ava, bahussuta, 
santuttha, four jhanas and SSP15-20. However, it differs from MA in two points. 
First, the items for ten things are not exactly the same. Although both have mentioned 
the item santuttha, the explanation is not identical. While MA uses SSP6, MN applies 
the santuttha fixed-sentence. This is again an evidence showing that the redactor or 
transmitter of the text may have been chosen alternative expression for the conveying 
of the same concept under the sxame title. 
The third example is the description of `eight great-man thoughts' (attha 
mahj7purisavitakka) at MA74 (Ti, 541 c). The item of contentment is explained as: 
17 TQP IliXN ßßl -EýQZ I 3M-W l: I `R AR p ý, ý fiJ ý1nr)111; (ýJ- This 
expression accords with SSP6 rather than the santuttha fixed-sentence. However, if 
we examine three other parallels to this text, the picture is different: A IV 230 uses the 
santuttha fixed-sentence. The independent translation of MÄ74, Analu bcnzian jing 
((ý7 ßr AT T1n46,836a) also applies the santuttha fixed-sentence. 403 But TÄ42-6 
`10 (T2n125,754b) simply says that santuttha means `not asantuttha'. `ý 
402 AR Jýý ASZ a, ' Iý ýT 
ff II 
4R V7 1rrnLLr j°f ýl l), ;! x'ýý1 31ii 71 Jý , ý: ý, ° 
403 1, L1LZ AMR TYI` 50144- 
'104 
' ýr i1S° 
fl1ýT7ý? F(AýýltT7th ° interestingly, Chinese uses two different words to translate 
santuttha (U )and asantuttha 
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7.3 The Study of SSP7 
7.3.1 SSP7 in the S mafl aphala-sutta-type texts 
DN2 (D I 71,12-20): 4° 
(1) so iminj ca ariyena slla kkhandliena samanndgato iminj ca ariyena 
indriya-samvarena samann5gato imin5 ca ariyena sati-sampajanriena 
samannagato lmaya ca arry, 77ya santutthiy, 77 samann5gato (2) vivittam 
sen5sanam bhajati, aran"riam ntkkhamttlam pabbatam kandaram giri guham 
sus5nam vana pattham abbhok5sarp pal5la piujam. (3) so pacch5bhattam 
pindap5ta patikkanto nisldati pallarikam 5bht jitvJ ilium k5yam panidhäya 
parimukham satim upatthapetvýý. 
SSP7 is a formula describing the dwelling of secluded place and the practice of sitting 
in a meditation. We may divide the formula into three parts: First, so imina ca 
ariyena ... santutthiy5 samann5gato 
is the introductory sentence, which connects the 
previous formulas to the current one. Secondly, from vivittam sen, sanam bhajati to 
paJilawun"jam is the vivittam fixed-sentence, which expresses the different types of 
secluded places. The last is the nisldatifixed-sentence (so pacchäbhattam ... satim 
upatthapetva), which explains the practice of sitting meditation. 
SBV 241,6-14: 
(1) so' nena gryena sllaskandhena saman v, §gatah anaycl ca 
indriyaguptadväratay, 7 anena ca paramena smrtisamprajanyena sarnanvägatah, 
adliyatmam avy, §bädhasukham pratisamvcdayate; (2) so' nena dlryena 
silaskandhena saman vigatah anayj ca (indriyaguptadvjratayýý) anena ca 
parunena smrtrsamprfJanyena samanvagataJl, prantanr sayanasanany 
adhyivasati, ara{lyý7ni, vrksamiläni, sirnyýzgýrýni; (3) so' ranyagato vý, 
'105 'Endowed with this noble aggregate of, moral discipline, this noble restraint over the sense faculties, 
this noble mindfulness and clear comprehension, and this noble contentment, he resorts to a secluded 
dwelling -a forest, the foot of a tree, a mountain, a glen, a hillside cave, a cremation ground, a jungle 
grove, the open air, a heap of straw. After returning from his alms-round, following his meal, he sits 
down, crosses his legs, holds his body erect, and sets up mindfulness before him. ' 
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vrksamitlagato vä, s5nyýýg5ragato v5, nisidati paryamkam ibhu(jya rjttm 
kjyam pranidh5ya) pratimttkh, §m sml-tim ttpasthäpya. 
The description of SBV agrees with DN2 in terms of three-parts expression. However, 
there are a number of differences that occur in each part. First, there are minor 
variations in wording in the first part. For instance, SBV uses indriyaguptadvära for 
the title of SSP7 in contrast tp DN2's indriya-sam vara. It uses paramena rather than 
ariyena; it does not have the item of santutthi, which indicates that this item is treated 
in SBV not as a separate item but part of the SSP3 formula. Moreover, SBV adds one 
extra set phrase: adhyatmam avyäbädhasukham pratisamvedayate, which is not used 
by DN2.406 Second, the first half of this introductory sentence repeats again in the 
second part, and it is followed by the description of dwelling in secluded places. SBV 
uses präntäni sayanäsanäny adhyävasati to illustrate the solitary living, which is 
slightly different from DN's vivittarn senäsanam bhajati (i. e. the verb and the 
adjective applying to senäsanam). Additionally, SBV mentions only three types of 
such place (aranya vrksamiiila «inyägära) while DN uses a group of nine different 
places without using siinyägära. The description of the three places mentioned by 
SBV later becomes a set phrase (so' rapyagato vä, vrksarnitlagato vä, siinyägäragato 
vä= arafifia set phrase henceforth) in the next part of the formula. As this set phrase 
occurs many times in the N/A, we will return to it later. This set phrase is used by 
SBV in the beginning of the nisldati fixed-sentence, and this is again different from 
DN's beginning phrase of the same part. (so pacchäbhattam pindapäta patikkanto) 
This somehow suggests that different phrases can be attached to the nisklati fixed- 
sentence. 
DA20 (Ti, 85a16-21): 
ýýýýýI-1{ýý7¢ý ' ýTJ"ý='li gg ,, [ý rLlý , ]ý' ý, /, tý, ý7jy-ý41: "[, 7k Gi, 79. , '"i'. Gj.. _. (( hIL"ýo i"ý . ýup lr 
ý/ýQ1Ll"C 




CI rly ýuý IL\ r: 
týýr'I ýýI: I fýý1ý ' if: 
NPA , WT IPA9 1 2- ý ý" ,, >t ý_ý. ".. ý 
407 
rAýllflüýý 
406 This set phrase is applied in DN's SSP3 and 4. 
407 A bhikkhu is endowed with this noble moral conduct, the noble [restraint over] sense faculties, the 
moderation in eating, the devotion to wakefulness in the first and last watch of the night, clear 
comprehension and mindfulness, he is happy to resort to quiet place(s), the foot of a tree, a cremation 
ground, mountain, cave, or the open air and a heap of dung. At times he goes for alms round, having 
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DA20 has a similar expression to DN2, though slight differences are also found. For 
instance, DA20 does not mention the title of SSP6. It translates the set phrase vivittam 
senäsanam bhajati as `he is happy to stay in quiet place(s)' (Mr± Slti )40S. It mentioi, 6 
only seven secluded places rather than nine. 409 It has extra words `washed his hands 
and feet, and put away his bowl'(;! '% .., ) 
in the beginning of the nisldati 
fixed-sentence. 410 
JZG (Ti, 274b13-16): 
: ýýý T1i7ýýý ýýýýýýk 
411 +ýý. L fýftrý ° ýýa a 
Though the main expression can be identified, JZG's expression is slightly difficult to 
deal with because the vagueness of some words. For example, it has the term -pg 
('the first-contentment') indicates santlitthi. The phrase: Jj: `rk1jR-; L rýT7 ( 
('internally he does not arise [embarrassing thoughts? ], and he practices the 
tranquillity) is not easy to match with corresponding phrase in DN or SBV. This is 
also the case for another two phrases, which appear at the end of the formula: IfltH- 
ü> >ý p 1'away from the world and the ignorance, he thinks of thoughtlessness'). 
They might be considered as extra phrases added to the main formula. Besides, JZG 
mentions only five secluded places. 
returned, washed his hands and feet, put away his robe and bowl, he sits down, crosses his legs, holds 
his body erect, and sets tip mindfulness before him. 
'108 pjftf, (quiet place) might also refer to arann"a. 
`109 It only uses one term for the `mountain' ([11), where DN uses three: kandaram girl-guham susänam. 
410 These are words that express the action after alms-round. Cf. A 111320. 
411 The bhikkhu is endowed with this noble moral conduct, the excellent contentment, calmed mind, 
and restraint over the sense faculties; internally he does not arise [embarrassing thoughts], and he 
practices tranquillity. He resorts to quiet places, mountain, forest, hillside cave, forest. There he sits 
down, away from world, without ignorance, his mind thinks of thoughtlessness. 
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7.3.2 SSP7 in texts other than the Samannaphala-sutta in N/A 
DN3-13 = DN2. 
FW62 (Ti, 265c): 
fAmClush'ýý"r ' aý RLB f 7k5m4rPM%flFj ' ýp7ýýäÄýP '1 26-1--iff 
-Az ° WT ' 
The first part of SSP7 in FW62 is different from others. It uses another fixed-sentence, 
which expresses the process of going out for alms round in the early morning. 
412 In 
the second part, seven secluded places are mentioned. The sentence in the last part is 
rather short. Instead of the nisidatifixed-sentence, it only states: `sit properly, not 
seeing right side nor left side. '(I-E ý`tT) 
MN27 (M I 181), MN38,51,112 = DN2, the phrase: imaya ca ari ya santutthiyfl 
sarnannägato is missing in the introductory sentence. This is quite understandable 
because MN does not consider SSP6 as an individual item. 
MN39,125,107: the formula starts from the vivittam fixed-sentence. 
MN53: no mention of SSP7. 
MN60,76,79,101: SSP7 is lost in abbreviation. 
MÄ80 (Ti, 553a): 
tr- GLI 
T Ork Iý Irýiý ýiý " iýýrtý " f. -AtYi ýýýýC{7 " ý! C (ixý: Ci1J ý MIN ý! ý4 ý5-(i ; t! ir: J. f ), >, ý, " 
" ýG; ti ý 1x ý %fý1ý7 ., 5 , 
ý-*t F srýcýýý TF* 
412 This sentence is quite close to the expression at A 1[I 100, as will be mentioned again later. 
a 
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The formula of SSP7 in MA is also presented in three parts. 413 In the first part, the 
titles of SSP3,6,4,5 are mentioned, and their order is consistent with the sequence of 
each formula. The second part is represented by the vivittam fixed-sentence. The 
expression of secluded places has nine items, which is equivalent to the details in DN. 
However, in the third part, the nisldatifixed-sentence is much closer to SBV, because 
it begins with z7 ?t lit F Sgc i (=So' ranyagato viz, vrksami71agato 
vä, siunyggäragato va). 
MA144,146,182,187,198,201 and 208 do not have SSP7, which is probably being 
abbreviated. 
A 11208, V 204 = MN27. At A 11208, the editor (f om PTS edition? ) added the 
phrase ` [imäya ca ariyäya santutthiyä samann5gato ]' into the passage, which 
appears to be a mistake since in the context of AN SSP6 (santutthi) is not seen as an 
individual item. 
JYM (T26,407a-b): 
FafflfflrE ' ®RY. 4-Al ' RR A ÄL ` IýZ6ý4- ' '&ZE M, 5ýi ` AR-TT ' ILI# ' 
The expression in JYM is similar to A 111100. Some interesting phrases are found in 
the description of secluded places in JYM, such as: `away from bad beings' P 
`the place where only non-human beings are Extra words 
are also inserted in its nisidatifixed-sentence: `the abandoning of other matters, '( #$- 
PA ) `the mind keeps concentrating. ' (, L, -pE, I) 
SA636 (T2,176b): 




SA's expression is shorter in each part, and its nisidati fixed-sentence is also similar 
to SBV in terms of the beginning phrase. 
The above analysis shows that, most non-Pali versions (DA20 is an exception) are 
using an expression of the nisJdati fixed-sentence similar to SBV. They do not use 
pacchäbhattam pipdapta patikkanto in the beginning but apply other phrase: 
aranyagato vrksamüIagato slnyEigäragato. The former form of expression indicates 
that the sitting meditation happens after the alms round, and the latter mentions that it 
was done while staying in the secluded places. Are they significantly different? We 
will leave the discussion of this question until the last part of this study. 
7.3.3 SSP7 in Non-SSP texts in the Nikäyas and Agamas 
The whole formula of SSP7 appears once in DN25 (D 111 49). It is placed as one 
member in a practice list. The list contains seven items: 
1. Fourfold restraint (not harming, taking, lying and craving414). 
2. SSP7. 
3. SSP8a (without similes). 
4. Four blahmavlhära. 
5. SSP18. 
6. SSP19. 
7. More far-reaching and excellent dhamma 
(uttaritarall 
Ca Pan t, 71-81) ca C! 'haii7/. 7711). 
The above list clearly resembles the latter part of the SSP path structure. The first item 
might be seen as equivalent to the practice of sila (SSP3), the second and third items 
4" The original phrase for `craving' is: na bhfvitam äsiinsati, which means literally `he does not desire 
on what has been achieved. ' However, Buddhaghosa interpreted the term bhtivitam as `five sense 
pleasures' (pafca kämagtrna), see DA 840, and modern translators tend to follow his interpretation, 
seeing the phrase as having the meaning of `he does not crave for sense pleasures. ' It should be noted 
that, Chinese translation does not adopt this phrase, but uses `no sexual misconduct' (f ýbf1ý) instead; 
together with the first three items it suggests the common expression of four precepts. 
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are the preparatory practice of sari Td, i, `115 the fourth item occupies the place of 
samädhi, and the rest are the result of abhifi& . This 
list is interesting in several points. 
First, it suggests a close relationship between SSP7 and 8. Secondly, four 
brýähmavihu'ras occupy the place usually reserved for four jhýänas. Finally, the item of 
SSP20, which is expected to come up after SSP19, is not seen, but is replaced by 
another simple set phrase. 
DN25 is the only case where the complete version of SSP7 is seen outside the SSP 
context in DN. In contrast to this, partial expression of SSP7 is frequently found. For 
example, the second part of the SSP7 (the vivittam fixed-sentence) occurs at DN19 (D 
11 242). This text mentions a question about how one could reach the deathless 
Brahma world. The answer is listed through the following four aspects: abandoning 
claims of me and mine or possessive thoughts (hitva mamattam täham), being 
concentrated (ekodibhi to), compassion-intent (karunädhimutto), away from stench 
and free from lust (nirämagandho virato methunasma). The first aspect is explained 
by the pahäya fixed-sentence which could be found in SSP2, the third aspect is 
referred to the karuna-bb vana formula, and the last is explained by a short phrase: 
`bounded by anger, lying, etc. '. It is interesting to see that the second aspect, being 
concentrated (ekodibhirta), is explained by the vivittam fixed-sentence from SSP7. 
The significance of this is, first of all, the feature of concentration represented by the 
vivittam fixed-sentence. Secondly, there is a kind of resemblance to the previous 
example (DN25), which put the SSP7 in the place before the practice of 
brihmaviharas. The Chinese parallel (DA5) has the same question and answer but the 
detailed explanation is missing. Therefore we do not know whether the aspect of 
ekodibhirta is represented by the vivittam fixed-sentence. 
In MN, the complete version of SSP7 formula in non-SSP contexts is also absent. 
However, the vivittam fixed-sentence is seen in two places. First, in MN65 (M I 440- 
1), the vivittamfixed-sentence is associated with several other SSP items as follows: 
vivittain fixed-sentence - realization of a superhuman state 4 SSP9-12 4 SSP18- 
20. The order of the vivittam fixed-sentence is similar to SSP 7 in SSP list as it comes 
41$ It is noted that the corresponding Chinese text (DÄ8, TI 48c-49a) does not mention SSP7 and 
SSP8a in its context. 
236 
before the SSP9, though the description of SSP8 is not seen. Second, MN 122 (M III 
116) has a context explaining that the teacher, pupil or someone who lives the holy 
life should resort to a secluded resting place. The resting place is represented by the 
vivittam fixed-sentence. 
In AN, a fuller version of SSP7 is found. At A 111 92, it is incorporated into a list 
explaining the fifth kind of warrior: the victory in battle (samgamavijaya). The list 
contains seven SSP items: SSP7,8,9-12,20. Both the vivittam and nisidati fixed- 
sentences are composed in the formula of SSP7.416 It is worth noting that the 
beginning of the nisldati fixed-sentence reads so arafnagato vä rukkliami7lagato vä 
scinn'garagato vi, which is different from DN's usual expression (so paccli bhattam 
pip dapatapatikkanto). More importantly, it differs from the usage in the same 
collection of AN (A 11 204), but agrees with the expression in SBV, MA, SA and 
others. The implication of this is that it further shows a fact that DN's expression is 
not the only standard form in the Nikäyas. In other words, the variant expression, 
which mostly occurs in and is characteristic of non-Nikäya texts, is not totally absent 
in the Nikäyas. 
Now, we would like to look at one important case, which has been briefly touched on 
before, to further demonstrate the implication just mentioned. At A III 100, the 
context of five warriors is repeated, and the fifth type of warrior is said to be the one 
who practices alms round in the village (in the way of the restraint of sense faculties = 
SSP4), as well as practising the following items: [alms round + SSP4, ] 7,8-12 
(abbreviation), 20. The whole passage appears after SSP4. `ý17 It is seen that the 
formula of SSP7 in this text contains both the vivittam and the nisidati fixed- 
sentences. The expression of these sentences is interesting: the phrase so 
pacchjbhattam pindapitapatikkanto (the pacchäbhattam set phrase) is added in the 
beginning of the vivittam fixed-sentence, and the phrase so aranfiagato vii 
nikkhamdlagato vi sun"nägiiragato vT is stated in the beginning of the nisidati fixed- 
416 It is noted that the Chinese parallel, EA (T2,686c) does not have SSP7 in the same context. 
417 so paccbfzbhattam pinclapätapatikkanto vivittam sentisanam bhajati, araiinam . rukkha-, niiJant 
pabbatam kandaram giri-guham susrman] vana pattham abbhoktisam paläila pun jam. so araflliiag ,Io 
vif rukk/lamülagato -V sunn, gäragato va nisidati pallaiikaip Iibhujitv, -i ujum ktiyam panidh: iya 
parimukham satin, upatthapetv, 
Again, the Chinese parallel from EA (T2,687b) does not have SSP7. 
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sentence. The presence of the pacchäbhattam set phrase is perfectly well allocated 
because it connects the previous passage: the alms round in the village and SSP4, to 
the SSP7. The way of putting the pacchibhattam set phrase in the vivittam fixed- 
sentence as a connection with SSP4 is quite reasonable because it expresses the 
following sequence of actions: alms round in the village - coming back from the 
alms round and eating (the pacchabhattam set phrase) -> going to secluded places 4 
sitting meditation. Otherwise if the pacchäbhattam set phrase is put in a later place, as 
the way applied in DN (the set phrase occurs between nisidati fixed-sentence and 
vivittam fixed-sentence), the sequence would be: going to secluded places-i coming 
back from the alms round and eating- sitting meditation, which seems slightly odd. 
It is odd because it means that one goes to the secluded places, already preparing for 
the sitting meditation, goes out again for alms round and then comes back for the 
meditation. Additionally, AN's way of arranging the pacchäbhattam set phrase is not 
exceptional, as both FW62 and JYM use a similar way that accords with A III 100. 
This indicates that it is a fairly common way for the pacchäbhattarn set phrase to be 
attached to the vivittaln fixed-sentence rather than to the nisidati fixed-sentence. 
FW62's formulation is even significant, as its expression of SSP7 is entirely identical 
to A 111 100: alms round + restraint of sense faculties + the vivittam and nisidati 
fixed-sentences. 
The other case of SSP7 in AN is located at A IV 436, where the content in this text is 
about a sequence of SSP7,8,9-12, which is followed by four aripasamJpatti and 
nirodhasamEipatti. The expression of SSP7 is totally the same as the one that occurs at 
A 111 92. The combination of SSP7 and 8 shows that they belong to the preliminary 
stages for the practice of jhkas and samäpattis. 
From the above examples, we may sum up several points. First, the complete 
expression of SSP7 only appears few times outside the list of SSP. Second, in most 
cases perhaps SSP7 is only represented by the vivittam fixed-sentence when it 
appears in the context similar to the SSP list (shorter version). Following this point, 
questions can be raised, regarding why only the vivittam fixed-sentence is found in 
the list similar to SSP? Is this an indication that this is a mark of the early composition 
of SSP7 before it was expanded into a longer version? These might be important 
questions but could only be left out for the moment. Third, in the same context of the 
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same text, the vivittam fixed-sentence is missing in many Chinese parallels. Finally, 
regarding the arrangement of the pacchäbhattam set phrase in the DN. As most texts 
do not use pacchäbhattam set phrase in their expression of nisldati fixed-sentence 
(they use aran"n"agato set phrase), which is also supported by some AN texts, it 
therefore looks as if DN has made a change to the more common usage. This doubt 
leads us to the further investigation in the next section. 
7.3.4 Further Discussion 
In the following discussion, we like to examine two set phrases: the pacchäbhattam 
set phrase (so pacchäbhattam pip dapätapatikkanto) and the aran"nagato set phrase 
(so arannagato va rukkhamiilagato vä sunnagi ragato vat to further think about their 
roles in the SSP7, and reconsider again why two different usages are applied in the 
nisidati fixed-sentence. We may get some implications by dealing with their 
occurrences throughout the Nikäyas. 
The application of the pacchäbhattap set phrase 
There are at least four types of main application for the pacchýTbhattam set phrase 
used in the texts. Their relevant expression and references are listed as follows: 
A number of monks who had gathered together after their meal, after the alms round, 
sitting in a certain place, there arose a serious discussion on a certain issue. ' I` 
When it was morning, the Buddha, dressed, took his robe and bowl, went into XXX 
(e. g. Vesäll) for alms. Having eaten on his return from the alms round, he said to 
Ananda to go to XXX (e. g. Cipola Shrine) for the siesta. 419 
418 Cf. D 111; M 111 88,118; S IV 281, V 436; A 111392,399, V 89: atha kiro sambahuhinam 
bhikkhilnam pacchäbhattazn pindapdta patikkant11nain XXX (e. g Karcri-manta/t1-J1) /L) 
9 nisinnänam sannipatitfinam XXX (e. g. pubbe-niv, sa patisamyuttä dhamnri) kath, i udap; idi. 
pubbari/ia-samayam niv&etvfz patta-civaram fzdýya Vesä/im pind, Tya p, ivisi Ves, i/iyam y; r 
caritvä pacch, Tbhattam pindapata patikkantänam iyasmanytam flnandam , lm, urtcsl: yemr G,; p, t/aiIJ 
cetiyam ten' upasanrkanrissämi diva-vihärfyäti. Cf. D 11 102,122 (without the siesta), 204 (the siesta 
is replaced by washing feet, entering to the house, sitting down and thinking), 111 15 (the siesta is 
replaced by visiting someone); M1 108,160,359 (plus sitting under the tree), 447,501,11 112,111 109, 
271 (without the siesta), 276; S 1130-5,111235, IV 105, V 259; A 11175,344, IV : 908,438. 
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In addition to the second type, there are also a number of different descriptions seen in 
other texts, regarding different things the Buddha did after his alms round and meal. 
For example, M 1249 records the Buddha's recollection that in one last month of the 
hot season, on returning from his alms-round, after his meal he laid out his outer robe 
folded in four, and lying down on his right side, fell asleep mindful and fully aware. 
At M 11 98, he is said - when he had returned from his alms-round, etc., taking his 
bowl and outer robe, he set out on the road leading towards AEgulhn la. At M 111153, 
he was standing and uttered some stanzas. At S 111 95, it is mentioned that without 
informing his attendants, without taking leave of the Sarigha, he set out on tour alone, 
without any companion. 
When it was-morning, a disciple (e. g. Säriputta), dressed, and taking his bowl and 
outer robe, went into XXX (e. g. Vesäli) for alms... Returned from the alms round, 
after the meal, he went to the Blessed one, and after paying homage to him, he sat 
down at one side. 420 
Furthermore, we also find several cases describing what the disciple did after the alms 
round and the meal. For instance, S1 128 mentions that the bhikkhaini lavikif went to 
the Blind men's Grove. seeking seclusion. S 1186 describes that when the venerable 
Nigrodhakappa returned from his alms round, after his meal he would enter the 
dwelling and not leave it again till evening or the next day. SI 204 reports that a 
certain bhikkhu used to descend into a pond and sniff a red lotus when he had returned 
from-his alms-round and after his meal. 
The above three types. of the application of the pacchkhattam set phrase shows the 
most common activities for the Buddha and his disciples after the returning from alms, 
round and meal. It should be noted that none of them was mentioned any connection 
to the activity of sitting meditation. However, in the next category, we found three 
cases relating the pacchäbhattam. set phrase to the sitting meditation, which are then 
much closer-to the standard usage of SSP7. 
420 Cf. M 168,, 84,371,11103,111 139; SI 77; 83,182,1134,255, V-5,117,155,453; Al 185,111348, 
IV 35,212,216,354,379, V 49,138: atha klio äyasm5Saripütto pubbariha-sainayarn niv, 'Tsetvä patta- 
civaran) tidiya Vesälim pincläya 0, visi ... Vesäliyam pindäya caritvýý pacch5bhattam pindapjta- 
yatikkananarn yena Bhabaviten, ttpasamkami, upasarikamityff Bhagavantam abhivddetyi 
ckamaritam nisidi. 
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pacchäbhattam set phrase + sitting meditation. 
The first case is seen at MI 219 (the end of MN32), that the Buddha explained to 
Säriputta about `what kind of bhikkhu could illuminate the Gosinga Sc71a-lree wood', 
saying that: ` when a bhikkhu has returned from his alms round, after his meal, he sits 
down, folds his legs crosswise, sets his body erect, and establishing mindfulness in 
front of him, resolves: "I shall not break this sitting position until through not clinging 
my mind is liberated from the taints. "' (bhikkhu pacchäbhattam pindapäta patikkanto 
nisidati pallarikam ýTblu jitvi t jum käyam panidhgya parimukham satim 
upatthapetvä: na týývýam imam pallrikam blvndissämi yäva me nthiupýdýýya 
äsavehi cittam vimuccissatiti. ) In this case, the pacchäbhattam set phrase is attached 
to the nisidati fixed-sentence, as in the case of DN2. 
The second case is located in AN (A I 182-4) in the context of explaining three kinds 
of `couches which are high and broad' (uccäsaynamahäsayana). These couches are: 
the couch of dibba (divine), brahma and ariya. In each explanation of the couch, there 
is a passage appears in the beginning: 
idligham brihmana yam -,; §mam vii nlbamam vi upanissiya Vlllal'anll So 
pubbanhasarnayam nivJsetvJ pattacfvaram ýdýya tam eva gcjnlanl Va nlgalllalp 
v; 7 pinoya pavisiTini. so pacchibhattam pirldap5tapatikkanto vananl talll ycva 
pac5raymi. so yad eva tattha llonti tinani va pannani va- t. -n' ekajjham 
samharitvj nisfd, 77mi pallarikam äbhunjitvä c jum kJyanl panid71,7ya 
parimukkliam satiip upatthapetvJ-- 
It is seen that the first part of the passage is about the alms round in the morning, as 
we have seen in the second type of SSP7 above. The second part is about the sitting 
meditation. It is worth noting that there is a phrase occurring between the 
pacchäbhattam set phrase and the nlsfdätl fixed-sentence, which reads: [when 
returning from alms round and after the meal], I visit the forest. There I gather 
together whatever grasses or leaves there are into one place [and sit down cross- 
legged ... ]. 
The pacchiTbhattam set phrase is not attached directly to the niJc/ tr 
fixed-sentence, and the inserted phrase is not seen in the SSP7 or any other relevant 
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passage. It is even interesting to see that, after this passage, different formulas were 
employed in the context in accordance with the meaning of different couches (sayana). 
The four jhänas formula is employed to indicate the couch of dibba; the formula of 
four brahma-vihära is applied for the couch of brahma; and the couch of ariya is 
represented by the abandonment' of the lust, hatred and delusion. 
42' This reflects that 
three types of meditation were practiced in the sitting meditation (the nisidati fixed- 
sentence). The relationship among them is unclear. It may indicate a sequential 
meditation, which connects all three, or simply a list of three individual practices. 
The third example is seen at A 111 320 in the discussion of what is the proper time to 
go and see a bhikkhu who is of right mind-cultivate (mano-bhävaniyassa). A sentence 
occurs in this context presenting almost the same form as the latter part of SSP7, -apart 
from a phrase is added (underlined): pacchiTbhattam pindap, to patikkanto pede 
pakkh letvJ (washed his feet) nisinno hoti (here nisidati is replaced by nisinno hots) 
ya parimukhalp satim upatthapetvä. In pallarikam 5bhujity5 t jum kýýyam panidha_ 
the same text, this slightly different nisidati fixed-sentence repeats three times, each 
of which has various phrases occur in the beginning, and it is interesting to see that 
the paccb bhattam set phrase is only one of them as the combination with the nisidati 
fixed-sentence. The other two phrases are: `In the evening he has arisen from 
seclusion and is seated in the shade of his lodging' (säyaphasamayam patisallän, § 
vutthito vihm-rapacchgyäyam) and `night moves away and day dawns' (rattiyä 
pacciisasamayam paccutthaya). All these cases are said to be not the proper time for 
someone to go and see the bhikkhu because of an obvious reason. The significance of 
these expressions is, as told in the text, that there are at least three occasions where the 
nisldati fixed-sentence is applied: the sitting meditation happens not only in the time 
of returning from the alms round and after the meal, but also in the evening and dawn. 
This implication in turn indicates that the nisidati fixed-sentence is an independent 
sentence, its combination with the pacchäbhattam set phrase is not always exclusive 
but only one of its options. This may further support the arrangement that many 
versions of SSP7 do not have the pacchabhattam set phrase in the beginning of the 
nisidati fixed-sentence. 
421 `I know thus for certain: "desire is abandoned by me. It is cut off at the root, made like a palm-tree 
stump, made such as not to grow again, unable to sprout again in future time'. (The same sentence is 
repeated for the hatred and delusion) 
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The application of the araiYagato set phrase 
As we have seen in the previous discussion that in the expression of SSP7, some texts 
have the set phrase arann"agato vä rukkllamdlagato vä sumlägäragato vä in the 
beginning of the nisidati fixed-sentence instead of the pacchäbhattam set phrase. In 
this section we attempt to trace the occurrences of the aranriagato set phrase, to see if 
we could further understand why it was applied in the SSP7. 
We begin with the example in DN. At D 11 291 (DN22 Nlahä-satipatthäna-suttanta), it 
is found that the arannagato set phrase occurs together with the nisidati fixed- 
sentence as the introductory sentence for the formula expressing the examination of 
body (käye käy5nupassi viharati): 
idlia bhikkhave bhikkhal arannagato v, §rukkhamitlagato v: 7 scjnnýýgJragato VJ 
nisrdati pallarikam J-bhi jitvä i faun k5yam panidh5ya parmýttkkhývl2 satim 
upatthapetvj so sato va assasati, sato passasati ... . 
This shows that the combination of aran"nagato set phrase and the nisiclati fixed- 
sentence does occur in DN, though in the Silakkhandha-vagga it is replaced by the 
pacchäbhattaip set phrase. This difference may cause a problem, or a test for the DN 
transmitters or reciters (e. g. Dlgha-bhänakas) while memorizing the passage from 
DN22 and the texts from the Silakkhandha-vagga, as they have to distinguish the 
differences between the two. 
The same introductory sentence appears consistently in the formula of the 
examination of body, or as the beginning of the än5plbasati formula throughout the 
Nikäyas. For example, it occurs in the MN 10 Satipatthäna-siltta (M 156), MN62 
Mahe Rahulov5dasutta (M 1425) and MN 118 Anäpilnasati-sutta (M 111 82). In one 
occasion it happens in the practice of kayagatä-sati at MN 119, the K1yagatt5sati-, soda! 
(M 111 89), in which the context is equivalent to the formula of kiye ktäytinupassi 
viharati. The most apparent examples to show that this is a standard introductory 
sentence for the änapinasati formula are found in the section of änäpflnasati sart7yu1t; t 
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in SN. It occurs many times in various suttas (S V 311,314,317,322-3,329,334, 
340). Additionally, it is also seen in AN (A V 111). 
Apart from the context of the än5pinasati formula, the aranriagato set phrase has been 
applied in many other contexts. One interesting case is that it is associated with the 
practice or thinking of sunliatä. For instance, in MN43 (M 1297) it is put in the 
context explaining sufn"ah cetovimutt! 
katamm c' clvuso su1111ata cetovinlutti? id11' §vuso bhikkhu arannagato va 
rukkhamirlagato v5 sunncigqragato v. § iti patisan"cikkhati: sunn"am idarn attena 
vi attaniyena va ti. ayain vuccat' §vuso sunnati' cetovimutti. 
At M II 263 (MN 106 ÄnenjasappJya-sutta), the same expression is employed in the 
explanation of `the second way directed to the base of nothingness'(dutiyä 
, kirincafnäyatanä sappäy patipada akkhayati). 
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The sentence as it occurs in the above two examples could be seen as explaining the 
emptiness of `I' and `mine'. Furthermore, the case at S IV 296, which applies the 
same statement in explaining-the sunnatä cetovimutti, supports the case of MN43. 
From the above three examples it is found that the aran"n"agato set phrase has been 
connected with iti patisancikkhati as another set phrase, and this, which I call the 
patisancikkhati set phrase, is seen several times' in the Nikiyas. It was applied in a 
number of different contexts, which can be shown as follows: 
MI 323: thinking of any obsession that obsesses the mind. 423 
AI 147: patisancikkhati set phrase is served as the introductory phrase of three forms 
of dominance (ädhipateyyänj). '__ 
4" pltnr cc7 param bhikklhave arakiagato vä rukkliamNaga to vj sunnigiragato vi iti 
patisaBcikkliati. ' stir"niam idam attena of attaniyena vä ti. (Again, bhikkhti, a noble disciple, gone 
to the forest or to the root of a tree or to an empty hut, considers thus: this is void of a self or of what 
belongs to a self. ) 
'123 The related sentence is: idh' Eivuso bhikkhu arannagato vä rukkhamülagato vi suirnýigýiragato vi 
iti palisancikkliati: attbi no kho me tam pariyutthanam a/, hattam appahinam yemham 
pariyutthänena pariyutthitacitto yathäbliütam na janeyyam na passeyyan ti. 
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AV 109: the perception of not-self (anattasann"aý). `ý24 
Finally, we also found a number of occurrences of the arannabato set phrase, which is 
served in various applications. 
M 1335: in association with the brahma vihira formula. 425 
MI 333: entered upon the cessation of perception and feeling. 426 
S 1219: the recollection of the Buddha/Bhagav 1.427 
A III 353: being beset by unrighteous thoughts. 428 
AV 122: content with happiness and discontent in unhappiness. `"'' 
Note that in this case the arannagato set phrase is in the part of a series of actions 
(going, standing, sitting, lying, going to forest, the root of a tree, open space, open air, 
amid the monks). 
AV 324: lives not with the heart obsessed by five hindrances. 430 
We may sum up the above usages that while combining with iti patisaiicikkhatl the 
aran"nagato set phrase is applied in the contexts usually associated with important 
424 The relevant sentence is; 
pdhSa17C1k%fhßll set phrase + Cd%f%C%lUln c? I111I15, Püpc71]I d11a11d ... Cj%ltlllllllll AR. 7117 1%. 
%1% !! lldsü C%111. ý'1! 
HffIlc? Il%CdÜrZ%IITBSA 5yc? 1811ESU c? I7c711f1I]UpilSSl V! 
%li1Pc? ll. ilyc? 177 V17CC? 1 ' f1111112%d QJ1J11AS. T%1Ü11. 
425 Relevant sentence: 
___ evani ovadiyamana evam anusaslyanlana aran"iiagato pi rukkJ1a111U%il,, r! ato pi Sll! ]l1rigür11`'R/O pi 
me1t5sahabatena cetasi ekanl disanl pharitw! VlharlmSU ... . 
42 fjyasint'1 paila päpinia Sanjivo aram7abal0 pi rti irunillaýtfl0 p% S11/!! 1'i1ý11i71`ý; 1(O f)1 ahllllÄaSll'L'll 
eva sannrFvedayitanirodbani srunäpajjati. 
427 
sa cc llunhmTkam bhikkhll ar; ll"ulagalgll; lnl v,, F rukkhamtr/; lbalr'i'Il; l/11 V; 1 5l117/I7ý, P; 11: 1ý1117n; 1111 l; 'i 
uppajeyya bhaya/p vT chambhitaltam v; F lonlahanlso va main Ova l; ISnlinl sam; lyc ; ulussurýy}ý; r"! /i; l, 
iti pi so bhaga v5 ... . ý ýý tam enam ara, 6riabala171 va rukkhanlillabalall] va SUIl/1; 1ý8raýa(anl v; l vJpp; liLti; ll'; IS; Ib(1w; 11; 1 ý)!!! )a/i; l 
akUS; ll; lVltakka sallllldacarantl. ldanl asa anucariy; lya vaCl; lnli. 
429 g'accllanto pi suk/iwn s5tanl nq-ClhidaCC11a11, lhitO pl S11/CilFllp s; 7! r'Ul1 n; 1Cl/ligaCChal1, rlislllltu pi ... 
Stlya110 pi ... galnagat0 p1 ... ar; nina, gato pi rukkliamil/ýlbiltO p/ Slllllllb; 7r, '1ä; 11O pi llll%i11Ok; 1.5"; ll; ilt(1 
pi ... 
bllikkhumajjhagato pi sukham s; llam nfdhigacchali. 
430 aramlabatO pi rukkhanllllagaCO pi 511/117; {7aragato pi na kan111171ýap; llly1i1 I%]! t( !! i1 CGli1S; l b%/I; U71r1! / 
na k; 7mar? gaparetena, uppannasa ca kc? IllarýTgassa 11iSSaranan7 yalh; ib/Illlalll p; l'; lnllll. .., . 
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insight contemplation (sunriatA, not-self, etc. ). While not combining with any other 
phrase, the ararinagato set phrase alone is involved in a particular meditation practice 
(e. g. brahnna vihuqra, the recollection of the Buddha, no hindrances, etc. ). This 
indicates that the meditation activities are the common things to do while going to the 
secluded places, and this application verifies very well to the role of SSP7 (in non- 
DN2 versions) in the SSP list, which later mentions the practice of jhqnas and 
abhinnäs. In contrast to this, as we have fewer cases in expressing the combination of 
the pacchäbhattam set phrase and meditation practice, DN2's usage should then not to 
be considered as the most standard expression. 
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7.4 The study of SSP8 
7.4.1 SSP8 in the Samann"aphala-sutta-type texts 
The formulation for SSP8 can be divided into two parts: bare formula and similes, we 
will treat them separately in the following discussion. 
Bare formula 
DN2 (D I 71,21-30): 431 
so abhijjham Joke pahäya vigatäbhijjhena cetasä viliarati, abhijjhäya cittarn 
parisodheti. vyäpJda padosam pahäya a vyäpanna-citto viliarati, sabba päna- 
bhitta hitänukainpi vyäpJ-da padosä cittam parisodheti. thinamiddham pahäya 
vigata-thTim-rniddho viharati, äloka-sanlii sato sampajgno thlna-middhä cittam 
parisodheti uddhacca-kukkuccam pahäya anuddhato viharati, ajjhattam 
vii-citto uddhacca-kukketccä cittam parisodheti. Vicikicchain pahäya 
tinna-vicikiccho viharati, akatharikathi kusaJesu dhamrnesu vicikicchäya cittam 
parisodheti 
The presentation in DN2 appears to have a three-phases expression: 'M pahfya, 
XXX viharati and XXX cittam parisodheti, which is repeatedly applied in five things 
to be abandoned: covetousness, ill will and hatred, dullness and drowsiness, 
restlessness and worry, and doubt. This is probably a stylistic feature that helps the 
memorisation. 
SBV (241,14-18): 
so'bhidhy5m Joke prah§ya vigatilblühyena cetasJ bahulam viliarati; abhidltytiytºs 
431 `Having abandoned covetousness for the world, he dwells with a mind free from covetousness; he 
purifies his mind from covetousness. Having abandoned ill will and hatred, he dwells with a benevolent 
mind, sympathetic for the welfare of all living beings; he purifies his mind from ill will and hatred. 
Having abandoned dullness and drowsiness, he dwells without dullness and drowsiness, perceiving; 
light, mindful and clearly comprehending; he purifies his mind from dullness and drowsiness. llavitºý, 
abandoned restlessness and worry, he dwells at ease within himself, with a peaceful mind; he purilics 
his mind from restlessness and worry. Having abandoned doubt, he dwells one who has passed beyond 
doubt, unperplexed about wholesome states; he purifies his mind from doubt. ' 
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cittam parisadhayati; vyip5dastyýýnamiddham auddhatyakaz ýtyavicikitsM] Joke 
prah, ýya tlrnakdrikso bhavati; tirnavicikitsiJamksah kusaladhmnesu vicikits,; Ty5s 
cittam parisadhayati. 
SBV also adopts the three-phases expression, as seen in the first item and the rest are 
only mentioned by the name of hindrances. There are several minor differences in 
SBV's wording compared to DN: SBV has an extra word bahulam before the vll]aratl. 
It does not have padosä (Skt. pradosa) after vy,, p5da; the second Joke before 
prali ya is probably an augment; it uses tlrnakD kso instead of tipna-vicikiccho; the 
term tirnavicikitsakamksah is different from Pali's akatharikatbf 
DA20 (Ti, 85a): 
IMIMP 
, 79"N' M8 U W, 51-Hill-HR ý ýSýE 
NT7; TRUFxý , 'MMM%, ý - ArTKIZIälIS , EPM-, m 
ý_ ýýý{ý 0 
432 
DA20 has the structure of three-phases expression, though in some items it is not 
stated in full. Together with the omission of some words, its overall expression 
becomes shorter than DN2. Some minor differences between DN2 and DÄ20 are seen: 
In the first item, DÄ20 does, not have the term Joke pahffya433 and cittam parisodl e i. 
In the second item, the word sabba päna-bhüta is not seen. In the third it seems to 
have only translated middha. (R ON) rather than theta-middha and the 
expression of XXX viharati and XXX cittam parisodheti is missing. In the last item it 
contains `has overcome the net of doubt' (E q) in which the word `net' is not 
seen in DN2. Moreover, DA20 has a term `the mind is concentrated' (' -), 
which appears before the phrase r±ý^ ä RA (kusalesu dhamrnesu). This is probably an 
432 `Having abandoned covetousness, his mind does not have anything to do with it. Having abandoned 
ill will and hatred, his dwells with mind purified and always endowed with compassion. Having 
abandoned drowsiness, he-perceives brightness, and is mindful. Having abandoned restlessness and 
worry, his mind, does not have anything to do'with them; he practices internally the tranquillity, he 
abandons the mind of restlessness and worry. Having abandoned doubt, he overcomes the net of doubt, 
his mind is concentrated and remains in the wholesome dhammas. ' 
433 DN's expression of abhijjham-Joke pahäya is very similar to the phrase vineyya Joke abhijjhä- 
domanassam from the basic formula of the four satipattJiäna. Whether one has influenced the other we 
do not-know, but it seems'to me possible. Cf. D Ill 58,77,141,221,276; M 1340; A 139,296; IV 
300ff., 457ff., and many other examples in the satipatthäna-samyutta (S V 141-192). 
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interpretation of akatharikathi, `43`' or it might belong to another Indic word, 
such as 
ekaggacltta. 
JZG (Ti, 272c-273a): 
ýýý14,11EIM' TA, ft9' ýýWE' E4TS`cJ` ' =ZJc1L- ° A, brk'P' 
ýýýýýýý > ýýg ö ý'(ýý, ý ÄM ýAÄýý7b ' AIý? ýiIýTJRý: ý 
° ýt ý, rq ý'T, 
-t 
ý 
, (, ýý. ýx ° AýfýRIRlý ' , ýýýsrr 





The wording of JZG is quite distinctive compared to DN. However, as the order of 
five hindrances is clear and the structural expression is also seen, we can still 
recognise this passage as SSP8. In the expression of 
first item, the phrase `having 
freed from ignorance, and abandoned the deluded mind' (ü^ ISEÄ fr ýiýý, ) is 
ambiguous because the terms `ignorance' and 
`deluded mind' do not reflect the 
original meaning of abhijjha, but seem to represent the word a vijjä or moha. 
Nevertheless, the following phrase `not covet others' possessions' 
confirms that this is the passage of `un-covetousness'. This phrase is also 
interesting, 
as it is not expressed by DN, but probably comes 
from the phrase parassa 
paravitttipakarapam from the context of the ten good paths of action 
(dasa1aisalakammapathc'). 436 The next phrase `not to seek others fault, worrying about 
others as oneself, and always looking for great stop (? ) 
is also unclear, as it does not exist in the abhijjhuTfixed-sentence in DN. 
434 Apart from the meaning `having doubt', PED 184 also explains katharikathin as: unsettled, 
uncertain. Hence akatharikathi can be seen as `settled, certain', which might be closer to `concentrated'. 
435 `Having been away from ignorance, he abandons the deluded mind; he does not covet others' 
possessions, he is not to seek. others fault, worrying about others as oneself, and always looking for 
great stop (? ). His mind is purified, and he does not have ignorance. Having been away from ill will 
and hatred, without the harmful thought, he is always endowed with compassionate mind; out of good 
intention, he tries to protect even the wriggling beings. He is ashamed [of harming], and he tries to 
comfort all sentient beings. His mind is purified, and he does not have ill will and hatred. Having been 
away from drowsiness, his mind practices empty-action; he always remains tranquil and does not fall 
asleep. He is intent upon perceiving brightness, and thinking of awakening. His mind is Purified, and 
he is not intent upon drowsiness. Having been away from restlessness, ridicule and crazy talk, he acts 
without attachment and being no pressing. His mind is purified, and he does not have restlessness. 
Having been away from doubt, his mind is doubtless; he concentrates his mind on wholesome 
dhammas. His mind is purified, and he does not have doubt. ' 
436 See the discussion in the end of this chapter. 
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The expression of the second item is less ambiguous, apart from a slightly longer 
expression of sabbapä11ab11itahitäntikanlpI It contains extra phrases such as `out of 
good intention to protect even the wriggling beings (e. g. insects)' (, ýý gpR=J ) 
and the word `disgraced, ashamed' (( )`ý37. The third item also contains the extra 
phrase: `[his] mind practices empty-action (? ), always remains calm and does not fall 
asleep'(, ý sf7f7kr), as well as phrases like: `come along with 
aloka-sarini '( ? ýJ )" It also has the phrase `thinking of which is 
equivalent to trttli nasanlia. This apparently comes from the context of SSP4++. 433 
Additional words are also seen in the fourth item such as: `ridicule, crazy talk'(ll 
p pq ), `no pressing'(ft -), and the word f x- fr#, literally `acts without 
attaclunent', might be the explanation for vüpasaanta-citta. In the last item, the 
wording agrees with DN2, though its usage of `the mind is concentrated'(, - 
Cr` )before ^qr (*kiisalesu dhammesu) is closer to DA20. 
Similes 
Having stated the basic formula, five similes will be elucidated here. This includes the 
similes of loan, sick, prison, slavery and cross over the desert. It is not stated 
explicitly in most texts that which simile, refers to which hindrance except JZG. It 
might be the case that the order of the similes accords with the order of the hindrances 
as listed, which indicates that each simile applies to a certain hindrance. It might also 
be possible that the similes are collectively mentioned to indicate all the five 
hindrances without special assignment. The order of the similes in these texts, 
together with FW62, is summarised as follows: 
DN SBV ', DA JZG FW62 
@ Loan @@@ 
O Sick OO @ 20 ® 
Os Prison ® OO ® OO 
® Slavery O OO OO OO 
3 Cross over desert OO @ Os Os 
437 This might be an equivalent word to lajji, which is again, come from the context of 
dasakusalakammapathä, in the first item of `not taking life'. Cf. AV 266. 
438 Cf M 1273. 
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A simple statistic can be made according to the above accounts. Item ® has the 80% 
of possibility (four instances out of five) to remain in the first place; item OO has 60% 
in the second place; item OO has 40% in the third place; item ® has only 20% in the 
fourth place; and item OO has 100% in the last place. If items OO and ® (the meaning 
of these two items are also very close) in SBV and JZG exchange their order, then 
they both follow quite close to DN's arrangement. In this respect DA and FW62's 
order is rather out of line compared to the other three. 
In the following discussion, each simile will be examined separately. 
Simile 1 
DN2 (D 171,331-72,4): 
scyyathä pi mahä-räja puriso inam jdäya kammante payojeyya, tassa tc 
kammantä samijjheyyum, so yäni ca poränäni inamitltun täni ca vyantikareyya, 
siyä c' assa uttarim avasittham däräbharanäya. tassa evam assa: 'Iahan] kilo 
pubbe inam ädäya kanunante payojesim, tassa me te kammantä samijjilinisu, so 
'Ilaln yany ca po1'a11a111 ]IIa-mulani täni ca vyantl-akc7slm, atthi ca nie uttarim , 




tadyath, § maharaja pllrllsah rnanl 7daya kal722antan prayunjita, tasya to 
karn1511t5h sampadyeran; sa tasnlN tac ca lnam s`odhayet; asti cilsya 
sv, ýpateyamýýtr, ygvad ova d5l-5nc7n1 posan5rthýl; tasyalvanl bhavati: (/nan1 
j)djya kalmänt5h prayukLill; tasya to me ka172]flntýVl sampann, ih; na vipann,, ll); 
tena may§ Me ca rnýun sodhitam; asti c, 7 111E svflpatcyamitig yavad cva 
dc7rt711c71n post? llc7ya; sa tBtollldinam adlllbaccllCt sa11117a11flsyt1111. 
asp `Great king, suppose a man were to take a loan and apply it to his business, and his business were to 
succeed, so that he 'could pay back his old debts and would have enough money left over to maintain a 
wife. He would reflect on this (omitted), and as a result he would become glad and experience joy. ' 
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svipateyamitn'T assa uttarim avasittham 
daI'allanl posanartha d5ribhuvangya 
na vipanngh --- 
labhetlia pjmc jjam 
The last example shows that the phrase labhetha p5mi jjam is missing in SBV's 
concluding sentence, and it is not seen in other similes as well. 
DA20 (Ti, 85a27-bl): 
ýýqý7Jýýi-pýJ"7ý; ý ' ýcTýýºJý '7 MRý-1: -VJ ' Rt; ftZFH = : ýýýWft ' 15, T, #cQý' 
Wytaw Rl)ýRl 440 
The description in DA is also similar to DN though briefer. It has the word `extra 
wealth'(Of), which is closer to DN's avasittham and not seen in SBV. It also 
expresses the meaning of labhetha palm jjam adhigacche somanassam in full: ? ýT 
A441 , 3TJkR -R-L, and this is repeated in every other simile. The phrase `worry about not 
successful [on his business] (; lPu )' is probably a supplementary word. 
JZG (Ti, 274b18-21): 
M-I-t o LIP ' -MSCMTlJ ' 
Affil 
440 `Suppose a man were to take a loan and use it for his business; then his business were a great 
successful, so that he could pay back his old debts, and still have extra money to spend. He reflects to 
himself: `I was taking a loan, and was so frightened if not succeeded; now my business were successful, 
I have paid back my old debts and have extra money to spend. ' Thus he does not have fear and grief, 
and a great joy arises. ' 
``; f, QZ literally means: he does not have worry, which is not a literal translation but possibly the 
interpretation of /abhetha pamt j_jam. 
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442 
The description of JGZ is slightly longer. Though the main point remains the same, 
extra phrases are found. For example, it mentions that someone went for dangerous 
expedition to seek profit ( 1"Y Ti J 'J ' r? L 'I), overcoming dangers and eventually 
earned a lot in return (T J i[i g3 'i). It has the word ? Mfr E-, which is 
equivalent to SBV's na vipanniih. This simile is identified as `free from ignorance'(; 
tr )' which is supposed to correspond to the abandoning of covetousness as 
occurring in other versions. 
Simile 2 
DN2 (D I 72,5-14): 
seyyathä pi mahä-raja purlso äbädhiko assa dukkhito bälha -, L-Ilano bhattan c' 
assa nacchädeyya, na c' assa käye balamattä so aparena samayena tamhä 
äbädhä mucceyya bhattan c' assa chädeyya siyä e' assa käye balamattä. tassa 
evam assa: "aham kho pubbe äbädhiko ahosiln dukkliito bälha biläno bhattan 
ca me nacchädesi na ca nie äsi käye balamattä, so 'mhi etarahi tarnhä äbädllä 
mutto bhattan ca me chädeti, atthi ca käye balamattä ti. " so tato-nidiinam 
labhetha pämi jjam adhigacche somanassarn. 443 
SBV (241,26-242,3): 
tadyathj purusah jb, §dhikah sy5t duliklii rogi durbalah; tasya bllojanam 
bliuktam na kýýyam chMdayati; pfinakam pitarn kuksim ca vyMtrdhatc; so'parqta 
samayena saikhi sy, §t, arogali, balavgn; tasya bhojanam bhuktam kiyam 
cligdayati; p5nakam pitam kuksim na vyýTbddhate; tasya evam syrlt; aham asmi 
pirrvam §Wdhikah duhklil (rogi durbalah; mama bliojanam bhuktam na kriyaýl7 
442 `His mind is non-attached; he is happy and peaceful. Just as someone who went for dangerous 
expedition to seek profit, having crossed over dangerous pathway and overcome risk, eventually he 
earned a lot in return without loss. As a result he could offer to maintain his family and wife, male and 
female relatives. He reflects to himself and feels a great joy. So as a bhikkhu, having got away from 
ignorance, without dust and dirt his mind is purified. ' 
443 `Again, Great king, suppose a man were to become sick, afflicted, gravely ill, so that he could not 
enjoy his food and his strength would decline. After some time he would recover from that illness and 
would enjoy his food and regain his bodily strength. He would reflect on this, and as a result he would 
become glad and experience joy. ' 
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ch, jdayati; p§)nakam pltam kuksim na yyMdhate; sa tatonid5nam adliigacchet 
primodyam, 
SBV's way of description is almost the same as DN apart from two phrases: 
SBV DN 
rogl durbalah bJlha giljno 
p9nakam pltam kuksiln ca vy. §bjdhate na c' assa käye balamattg 
DA20 (Ti, 85b1-4): 
A° Tý'ýT4s ' RAýTE' týJýZ° 
It ' t77J-tz ' MAER ' ObC' -ý-ýA Ä° 
444 
DA20's wording-is closer to DN2's. For instance, ;Z (gravely ill) = balha-gu no; v 
(he could consume the food and regain his bodily strength) = bhattan 
ca me cbJdetl atth. i ca käye balamattä. 
JZG (Ti, 274b22-25): 
445 T-/\Ifý. ý O '-7 
JZG's description is briefer, some phrases are closer to DN (e. g. bälha- 
grläno) but others seem to be closer to 'SBV (e. g. 'jjIJ= arogah, 
balavan; tasyi bhojanam bhirktam käyam chädayatr). It has an indication that this 
simile refers to the abandoning of ill will and hatred 
444 `, Just as someone who, was gravely ill, when he has recovered from that-illness; he can consume the 
food and regain his bodily-strength. He reflects to himself: `I was ill, and now am recovered; I have 
consumed the food and regained my bodily strength. ' Thus he does not have worry and grief, and a 
great joy arises; ' 
'145 `Having abandoned ill will and harm, he is joyful and without impurity. 'Just as a man was ill, lying 
on the, bed, and gravely ill. '-After some days he recovered, -he is healthy and with strength, and able to, 
consume the food. He reflects to himself: `I was ill, and now get recovered-. ' So as a bhikkhu, having 
abandoned ill will and hatred, by reflecting himself [in such a good condition], he feels. a great joy. ' 
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Simile 3 
DN2 (D 172,15-22): 
seyyathä pi malij-rýya purlso bandhaniggre baddho assa. so aparena samayena 
tamha bandbang mucceyya sotthln-ýi avyayena, na c' assa kill ci bhog5nam 
vayo, tassa evam assa: "aham kho pubbe bandhanigAre baddho ahosim, so 
'mhi etarahi tamhä bandhan5 mutto sotthinj avyayena, n' atthi ca me kin ci 
bhoggnam vayo ti. " so tato-nid5nam labhetha piTmz/jam adhigacche 
somanassam. 446 
SBV (242,9-13): 
tadyathä ptrruso bandhanägäre baddllo pascädbähttgädhabandhanabaddhall; sa 
ca tato muktah svastiksemäbhyäm avyayena; tasyaivam syät. yap piirvam 
bandhanägäre baddho) pascädbähu, -. ýTdhabandlianabaddlio' bhilvam so 'ham 
tato muktah svastiksemäbhyäm avyayena; sa tatoni(dänam adliigacchct 
prämodyam. 
The differences between SBV and DN are: 
SBV DN 
pagci-idbý7lugiidbabandhanabaddhah --- 
na c' assn kin" ci bhog, inani vayo 447 
DA20 (Ti, 85b4-6): 
4118 
446 `Again, Great king, suppose a man were locked up in a prison. After some time he would be 
released from prison, safe and secure, with no loss of his possessions. He would reflect on this, and as a 
result he would become glad and experience joy. ' 
447 This phrase is not seen in other versions as well. 
448 `Just as a man was locked up in a prison for a very long time, and later he was released safely. He 
reflects to himself: 'i was locked up and now have been released. ' Thus he does not have worry and 
grief, a great joy arises. ' 
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DA's description is simpler, and similar to DN. 
JZG (Ti, 274b28-c3): 
, bARN , ýr±MV! P , FAS M W-1 ° T, it" M-_ Iu: , 8" aTNT 
= tMýM '-7 zTýf1ý ° 7r n TýR °IL EýP PM , fsýýýtýt ° %ý iý1ý1 ' VR 
449 
JZG has some extra words, such as: `extremely painful [in the prison]'(? ); `feel 
himself fortunate [on being released]'(7r jTPK, ). This simile is designated to the 
abandoning of doubt (1), which is seen as the last hindrance in other texts. 
Simile 4 
DN2 (D I 72,23-73,2): 
seyyath5 pi mahýý-rýja puriso d5so assa anattidhino pari0jino na yena k5mam 
gamo. so aparena samayena tamh5 d5savy5 mucceyya att5dhino apdradhino 
bhljisso yena k5mam gamo. tassa evam assa: ''aham kho pubbe d5so ahosim 
anatt5dhino par5dhino na yena k5mam gamo, so 'mhi etarahi tamh5 d5savy5 
mutto att5dllino apar5dhino blx jisso yena k5mam gamo ti. " so tato-nid5nam 
labhetha p51nz jjam adhigacche somanassam. 
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SBV (242,4-8): 
tadyathä puruso däsah syät presyo nirdesyo bhi jisyo nayenakämagah; 
so 'parena samayena na däsah syät presyo bhujisyo nayenakämagah; tasya 
evam syät. " aham asmi ptirvam däsah presyo ni)rdesyo bhiy'isyo nayenakämagah; 
so 'smy etarhy adäso (presyo) blic jisyo (na)yenakämagah; sa tato(nidänarn 
449 `A bhikkhu, having put away doubt and his mind is no ambiguous. He becomes purified, 
experiences happiness and great joy. Just as someone who was locked up in prison, felt extremely 
painful and suffering. After some while he was released, he reflects to himself: `I was locked up, and 
now am released. ' He feels very fortunate. So as a bhikkkhu, having abandoned doubt, his mind is 
purified and experiences a great joy. ' 
450 Again, Great king, suppose a man were a slave, without independence, subservient to others, 
unable to go where he wants. After some time he would be released from slavery and gain his 
independence; he would no longer be subservient to others but a free man able to go where he wants. 
He would reflect on-this, and as a result he would become glad and experience joy. ' 
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adhigacchct pr5modyam. 
SBV's wording is only different from DN in the description of the slave: 
SBV has d5sah syät presyo nirdesyo bhijisyo nayenak5magah, whereas DN has 
däso assa anattädhino par, 77dhino na yena k5mam gamo. 
DÄ20 (Ti, 85a27-bl): 
451 
DA uses Tj! (servant), rather than slave (däsa), which 
is closer to SBV's presya. It 
indicates that the reason of release from being servant is because of the `offering of a 
surname by the master' ()c , kt) which might show an old custom 
in ancient 
Chinese society. 452 
JZG (Ti, 274b26-28): 
rýsrx-f* Rl ' T, I= 9- N , M- ' I]2 1 
453 
JGZ's explanation is closer to SBV. 
Simile 5 
DN2 (D I 73,3-12): 
seyyathg pi rnah5-rýja puriso sadhano sabbogo kantýiraddhýýnamabýalp 
patipajjeyya dubbhikkbam sappatibbayam. so aparena samayena tam kýuýlýýrfrm 
`i51 `Just as a servant was offered a family name by his master, and was freed and secure, dismissed 
from his duty. He experiences a great joy, and is no longer frightened and worried. ' 
452 According to the Hanyudacidian (( Ä äl1 ?, Vol. 3, p. 6027b), the original meaning of ` the 
offering of a surname' (, ß', J1) is usually referred to as an offering of a' royal family name' by the 
emperor/king to the minister who has made a great contribution to the country. 
453 `Just as someone who was a slave, subservient to others, working all the time without rest and he 
does not have freedom. Then he was dismissed, and becomes a free man again. He reflects to himself: 
It belonged to others, and now am freed. ' He experiences a great joy. ' 
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nitthareyya, sotthin5 gA*rnantam anupiTpuneyya khemam appatibhayam. tassa 
cvam assa: 'aham kho pubbe sadhano sabhogo kant5raddli5namaggarn 
patipajjim dubbhikkham sappatibhayam, so 'mhi etarahi tarp kafltgralp 
nrtthrnno, sotthin5 gj*mantarn anuppatto khemam appatibhayan" ti. so tato- 
nid, §nam labhetha p5mc jjam adhigacche somanassam. 454 
SBV (242,14-18); 
tadyath, § purusah sapratibhayo bhitvi sukhi bha vati; durbhiksam pratip5dayity§ 
pratip5dayati subhiksam; tasyaivain syat. " aham asmi suklil sapratibhayo bh7tv5; 
yasya me durbhiksam abhirt etarhi bhavati) subhiksain; sa tatonidinam 
adhigacchet sukhain adhigacchet sacimanasyam. 
SBV has fewer words in this fixed-sentence, phrase such as the crossing of desert 
(kantäraddli namaggam, kanffram nitthareyya) is not seen; words like sadliano 
sabhogo are also missing. It is noted that one extra phrase is added: adhigacchet 
sukham, which is not found in its expression of previous similes and it might be 
equivalent to the meaning of labhetha pEmi jjam. 
DA20 (Ti, 85b6-8): 
r(t výi T 'RAiý ° ,ý 9=1 : 
ýýýrRt iýJýýlýýý 
455 
The wording of DA is similar to DN. Key words such as 4Rt (sadhano sabhogo), 
TES ýpz (kantýraddhýýnamaggam patrpajjeyya), f T4j (anupäpuneyya khemam 
appatibhayam) are seen. However, two extra phrases are found: TE L (he does not 
asa `Again, Great king, suppose a man with wealth and possessions were travelling along a desert road 
where food was scarce and dangers were many. After some time he would cross over the desert and 
arrive safely ata village which is safe and free from danger. He would reflect on this, and as a result 
he would become glad and experience joy. ' 
ass 'Just as someone carrying a lot of wealth and treasures, travels across a wilderness; he does not 
encounter robbery and crosses over safely. He'reflects to himself: "I was carrying wealth and treasures, 
and crossed over this wilderness and danger. " Thus he is no longer worried and frightened, and 
experiences a great joy. ' 
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encounter robbery), and ýi, (his mind is happy). The latter is closer to SBV's 
adhigacchet sukham. 
JZG (Ti, 274c3-8): 
rL , ý, L3ýtWýe , 
Arip Qýýýý 'G, rzl r: 1 'L4 
456 
g YTJýL, ýýýý ° ýý. rýQ 
The description in JZG is quite different from others. This simile illustrates that 
because of the inflation of food people live in fear and famine. Once the crisis is over, 
the price of food returns to normal, people are then able to live in comfortable life. 
Such a relief has made one feels at ease. (q; ! -Tffi-ý;: ýý I(p f1 , Tai%RgCI Ut 
p, 4, .% $n_ ,> It does not mention the crossing over of desert, 
and its highlight of famine versus no more hunger seems to have echoed SBV's 
description, particularly with regard to the keywords durbhiksa and subhiksa. 
Moreover, JZG refers this simile to `the abandoning of unrighteous mind' 
which means `no flawed thoughts' (X-JR L, ). This does not accord with the category of 
any hindrance. 457 In the end of the sentence, it states that this is a state of `thoughtless' 
(p tyý7) and `doubtless mind' in which the latter seems to support the 
hindrance of 'doubt'. 
Concluding sentence 
DN2 (D 173,13-19): 
evam ova kho mahi-r9ja bhikkhu yath. § ipam yathj rogarn y,, tthj 
bandhanäggram yathif &savyam yaW kantiraddhi7namaggam line Irinca 
456 `A bhikkhu, having abandoned unrighteous mind, his mind is righteous, no defective thoughts and 
purified. Just as someone, because of the inflation of food, lives in fear and hunger. He was helped, 
secured, and his life remains alive. When the time of harvest comes, the price of food is returning to 
normal, he feels relief and no fear. He reflects-to himself: "I was starving, suffering a lot, and now i, 
have enough to eat. " Thus he experiences a great joy. So as a bhikkhu, having abandoned unrighteous 
mind, without [unrighteous] thoughts, he is purified and without doubt. ' 
457 The only option is either `the dullness and drowsiness' or `restlessness and worry', which have not 
been mentioned explicitly yet in JZG. 
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nivarane appahine attani samanupassati. seyyatlhjpi mah, §-läja yathj 5nanyam 
yathýT i-irogyam yatW bandhanj mokkhaip yathi bhL jissam yath5 kliemanta- 
bhiunim, evam eva kho m, 7155-rýýja bhikkhu ime pafica nivarape pahlne attani 
samanupassatl. 
458 
The concluding sentence summarises the five similes, and refers the abandoning of 
five hindrances to the freedom of five difficult occasions. 
SBV (242,19-20): 
evam ova (maharaja) imAni paricavar"an5(ni tadyath, rnam rogam d5syam 
bandhanJg, J-ram kinCIram prahiya samanupasyati; 
SBV clearly has a shorter depiction, which does not have a repetition as seen in DN. 
Some phrases such as pahlne attani samanupassati has been reduced to as 
samant pasyati. It is noted that one title of simile mentioned here is kantal-a, which is 
not seen in its corresponding passage (simile no. 4). It might be the case that some 
related words such as käntära are missing in the original passage. 
Df120 (Ti, 85b8-11): 
MpR91- IA' rrTy-papy, 
ýýNTIýA ý1 459 
DA20 is closer to DN2, the statement such as ýýf (= na nlvarane pahlne 
attani samanupassati) is one evidence. 
JZG (274c8-9): 
458 `In the same way, great king, when a bhikkhu sees that these five hindrances are unabandoned 
within himself, he regards that as a debt; as a sickness, as confinement in prison, as slavery, as a desert' 
road. But when he sees that these five hindrances have been abandoned within himself, he regards that 
as freedom from debts, as good health, as release from prison, as freedom-from slavery, as a place of 
safety. ' 
459, 'When a bhikkhu is covered by five hindrances, he always feels worry and-fear, just as a slave, a 
man with debts, a grave illness, jailed in prison; the crossing over of wilderness. Seeing himself that 
these hindrances are not abandoned, ... ' 
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ffilýý 'Nl, ýzý 460 
JZG has put on the descriptive phrases (329, L, ' 
for explaining the 
abandoning of hindrances, but no mention of 
`seeing within himself'. This phrase also 
serves as the introductory sentence for the 
first jhäna formula. 
7.4.2 SSP8 in texts other than the Saman"naphala-sutta in N/Ä 
DN3-13 = DN2. 
FW62 (T1n21,265c): 
(bare formula) 
T-INSION '°,, rxj2'8z- ° ==lý(: 




' M*&Ng ' ý'M AM- ' ýZ n- tiý ° AU, {=f 
14MP" M; ý M: AAKT'rPx 'ý ýýIlýýýý ° _ºý: ýý ý' ýý'ýrrrý;, ý; 
ý ý)ra 
> 
ý ft ' TýARLýRM ' 11ýýýJ ýýýýýfcm ' TYä'ý=u='ý ° ý^l1` I=1 ü 7Jý 
RV: -U; lT'+ I Y-011-H-501, : MýTf? 
The wording of FW62 is interesting because compared to DA the terminology it uses 
is uncommon. For example, in the expression of 
bare formula, the covetousness 
seems to be translated as 1., a word that 
is usually referred to `delusion' (avijjää. The 
translation of sato sampjäno is the words for uddhacca-kudkuccam 
is T6Tt*R- The same word: to or' (meaning: thought, or thoughts), occurs several 
times indistinguishably. This seems to reflect that FW62 is an individual translation 
work made in an early period. 
460 `Abandoning five hindrances, which are defilements, weakeners of the mind and wisdom, he is 
freed from all dangers; bring jailed in prison and starvation have gone. ' 
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The order of similes arranged in FW62 is: (D, (@, G, OO , 
OO 
, each of which 
has a brief 
description. The first simile is closer to DA, though no mention of the maintenance of 
a wife. The second is rather close to JZG but the third is again closed to DA. The 
fourth simile (OO) is comprehensive. It has a description similar to both DA and JZG, 
which mentions that the recovery from a chronic, heavy illness is due to the healing 
given by a brilliant doctor, who brings the patient to regain his strength 
tj, bälavant), enjoy food (&ß) as well as walking around The last simile is 
similar to DA and DN because it mentions the carrying of wealth, goods and livestock 
for crossing over a dangerous road. 
MN27,38,51,107,112,125 = DN2, they only have bare formula without similes. 
MN39 = DN2, with similes. 461 
MN53,108: no mention of SSP8. 
MN60,76,94, -101: SSP8 is probably missing in the abbreviation. 
MA19 (T1,444c): 
The formulation of MA19 adopts the three-phases expression. Only the first item is 
explained in full and others have been abbreviated. It is interesting to note that the 
details of the first item are not what we expected in the abhrjjhä fixed-sentence in DN 
or DA, it reads: "Having abandoned covetousness, his mind has no dispute; seeing the 
possession and daily uses of others, he does not produce covetousness, not thinking `I 
shall have them'; he purifies his mind from covetousness. " As we will see shortly in 
461 There, is a little variation in the description of fifth simile between DN2 and MN39. DN reads: so 
aparena samayena tam kantäram nittliarcyya, sotthinz gänlanta 2 anupýýpuneyya khenialn 
appatibhayam whereas MN reads: so aparena samayena tamh5 
kantärý 
nitthareyya, sotthiný 
abyayw a, na, cassa 'kinci bhogiinam vayo .... 
This underlined phrase is probably mistakenly copied 
from the third'simile. 
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the later discussion, this sentence is the content of the eighth item, anablI&I Ylu, from 
the context of dasakusalakammapathi. It indicates that the redactor of MA took up a 
similar sentence from dasakusalakammapathä to its expression of abhijjhfln SSP8 
The influence comes perhaps from its previous three szrtras (MAI 5,16,17), which 
were arranged in the order just before MÄ19. They all have the explanation of 
dasakusalakammapathýa. In the expression of item number eight (anabhijjhälu), a 
slightly modified form of the abhijj11 fixed-sentence is applied, and this appears 
again in MA19. 
MÄ80,144,146,182,187 = MÄ19. 
MÄ198,201: no mention of SSP8. 
A 11208, V 204 = MN27. 
SÄ636 (T2,176b): 
rtINKIN 
) NEPOZ ) MýýMý - `IýrýýRUEE, 
° ip WHAUEE, -ý - 51-ION - Wit ý Mýz ° 
This is an abbreviated version of three-phases expression. The presentation is very 
similar to SBV that only the first item is explained and the others are abbreviated. The 
term it (Joke prahaya) is repeated twice and it stands for the first and the other 
items. This is again in agreement with the SBV and it indicates that the abbreviation 
in Chinese text is not a product of intentional emendation from the translator(s), but a 
faithful translation of the original expression of Indic form. 
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7.4.3 Further discussion 
The description of SSP8 is basically associated with the abandoning of five things, 
and these are referred to as five hindrances in the end of the formula. However, it is 
interesting to point out that if we compare SSP8 to another usual expression of five 
hindrances, some points are worthy of noting. Their expression is slightly different 
from SSP8 in several ways: 
1. In many places, the list of five hindrances is: kämacchanda, vy9päda, 
thinamiddha, uddhaccakukkucca and vicikicchä. 462 The first item 
kamacchanda, is named differently from SSP8's abhijjhä In some places, this 
first item is replaced by kamaraga. 463 
2. The similes used in SSP8 are not seen in other passages relevant to five 
hindrances. The similes applied to the other type of hindrances passage are 
`the tree', 464 `a bowl of water', 465 `the defilement of unworked gold 466 and 
`the river', 467 etc, which are all different from SSP8. 
3. The expression of each hindrance is also not the same between the two, we do 
not find three-phases presentation in the expression from non-SSP8 
occurrences, 468 
4. In terms of how to abandon the hindrances, the description between SSP8 and 
non-SSP8 passages is also different. One instance can be shown in the table 
below: 
462 D 1246,11-300,111234,278; M1 60,144; SV 91-98,146,327; A 13,161, III 16,63-5, IV 457, V 
16. - 
463 SV 84,121; A 111230. 
'6''SV96. 
465 SV 121, A 111230. 
466 SV 92-3. 
467 A 111 64. 
468 In most cases, five hindrances are summarised by the same sentence which is applied to all items. 
For example, SV 92 states that each hindrance is the defilement of mind'(cittassa upakillesa). 
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DN2 (SSP8) A 13, SV 105-6 
1. abhijjh, 7ya cittarn parisodlieti. asubhanirnittam yoniso manasikaroto. 
2. sabba pqlla-bhiita ljitqnukampi vyzpgda pados,; j cittývn mettam ceto-vimuttim yoniso manasikarolo. 
parisodheti 
3. Voka-saivii sato sampaj, ýno thlna-middhii cittaln 
Trý? ddha-vlriyassa or ; Lrambha-dhi! tu nikkarna- 
parisodheti. 
dlijtu parakkarna-dhfftu. 
4. ajjhattam vii-citto uddhacca-kukkucciý cittaip 
VgPasanta-citassa or cetaso vizpasamo. 
parisodheti. 
5. akatharikathi kusalesu dhannnesu vicikicchýýya cittarn ýý 
dlianuný, etc )yoniso (kusahAkusal 
rnanasikaroto. 
parisodheti 
With regard to the first point, it is worth noting that the list of five hindrances in SSP8, 
which begins with the abhijjhM, is seen in a number of places related to ten dharnmas.. 
For example, AV 95,97 and 104 list the below items as ten things to be examined: 
abhijjhälu, vy, pannacltta, thinamiddhapariyutthita, uddhata, vicikiccha, kodhana, 
samkilitthacitta, säraddhakaya, kusita, asana Nita. AV 163-4 also mentions the first 
five items together with kammärama, bhassähTma, niddarama, sariganikärama, 
mutthassati. 
Following this, and also in relation to the third point, we could compare some items 
from SSP8 to other contexts that have similar expressions. For instance, the content of 
vyäpada in SSP8 can be compared to the first item of `not taking life' from five 
precepts (pancasila), eight precepts (atthangasila) or ten precepts (dasasila). Moreover, 
the items abhijjhM and vyäpada are related to two items in the group of mental act 
from the ten good path of action (dasakusalakammapathaf). The comparison of these 
passages can be summarised as follows: 
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SSP8 (D II 73) 5,8 or 10 precepts (D II 
63, AV 284) 
10 kttsalakammapathä 
(A V 266-8) 
(no. 1) so abhijjham Joke pahaya (no. 8) anabhijjhjlu hoti, 
abhijjh5 vigatTbhijjhena cetasýT vilnarati, yan tam parassa 
abhijjh, Tya cittarp parisodheti. paravittüpakaranarn, tann 
anabhijjhitä hoti 'abo vata 
yam parassa, tarn mania 
assi'ti. 
(no. l ) same as D 11 63. 
(no. 1) pän ýýtipýýtam pahrFya 
(no. 9) a vyFpannacrtto lnotr 
no. 2a ada adosam aha a () T'J' PPP 1' pä{nýýtip5ta patrvnitt0 J1ot1 
appadutthamanasarikappo 
vyapada avyýpanna citto viharati, sabba- nihitadando nihltasattho lajjr rme satte MM avyýpajjhä 
pýna-bhttta-hi4Anukampi vyýFpýýda- dý, yýpr7ýo sabba-pýýtna- anighiT sukhi atttFnann 
pados, cittam parisodheti. bhirta-hit5nukampi viharati Puiharantu'ti. 
The above table indicates that the expression of vypada in SSP8 is fairly similar to 
the first item of precepts or kusalakammapath. 7 because they all contain a key word 
sabba p, pa-bhi7ta hltänukampl. The item of abhijjhä is interesting, for although the 
title is exactly the same in both SSP8 and kusalakammapathi, the expression does not 
look alike. This is also seen in the case of vyiTrm-7da. It is even interesting to note that a 
similar expression of abhijjhý7from kusalakammapathi7has been applied by MAI 9 
and JZG in their layout of SSP8, which has clearly indicated the influence from 
kusalakammapatha. 
In conclusion, it seems to me that the expression of five hindrances in SSP8 has its 
own kind, which is slightly different from the other standard formulation of five 
hindrances. This is proved from the title of the first item, as well as the statement for 
each hindrance. And it also seems reasonable to assume that one or two items of 
hindrances in SSP8 are closer to or possibly affected by the expression of precepts 
and kusalakaminapathi. 
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8 Analysis and Conclusion to Part II 
We have made our examination of each SSP formula in the above studies through 
three stages of comparison. Formulas SSP1-8 have been examined in fill detail, and 
the contents of SSP9-20 have been slunmarised (in appendix). From these studies we 
should have a clear picture of how the content of each formula varied in different 
texts, and the similarities between some versions. Our major findings include 
comprehensive information about how the components of the formula, particularly the 
related fixed-sentences and set phrases, are applied throughout the canon. After the 
comparative studies, one could ask whether the application of these units (formulas, 
fixed-sentence, set phrases) have great variations in the context of SSP list, as well as 
non-SSP contexts? It is fairly conclusive in our studies that we have found rather few 
examples of the contexts showing a great diversity, or contradicting each other. Most 
examples seem to occur in a similar context, particularly underlined by the path- 
structure represented by the three-fold trainings. However, throughout our studies, 
good deal of variant readings are found between different texts. It is quite frequently 
found that the presentation of a particular formula in different versions of texts shows 
some variations. They cannot be dismissed as these variations probably contain 
important information about the formation of the SSP formulas. In the following 
analysis, there is a summation of the findings with regards to the features that the 
variations have performed in all the instances discussed above. 
8.1 The categories of variations 
The common features of the variations can be classified into three main categories: 
`addition' or `subtraction', `relocation' and `wording' or `replacement'. These 
categories represent different types of variation. These are are useful for us in 
identifying a particular type of variant reading before we proceed to highlight the 
possible factors that produced these variations, or some other hidden implication. 
The first category is addition and subtraction. By addition is meant some elements or 
passages have been added to the main formula in one or a few versions of a text, 
while the majority do not contain the extra portion. By subtraction is meant the 
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opposite case: some elements or passages are missing in one or a few versions of a 
text, whereas the majority do keep the missing portion. It is apparent that the 
definition of addition and subtraction is sometimes applied loosely since the missing 
part for one text can be seen at the same time as exactly the added part for another text, 
or vice versa. Nevertheless, the context itself should make it clear. Furthermore, the 
length of the additional or missing part varies, from a very long passage, or an entirely 
new formula, to a short passage such as a fixed-sentence or a set phrase, or even only 
one or two words. We will give examples of what we consider as addition firstly and 
list the examples of subtraction subsequently. 
Addition of a long passage: In part (1) of the SSP2, whilst most versions have only 
the saddhä fixed-sentence, SBV adds a very long passage on the abandonment of 
three defilements after the sentence. This passage is not found in any context relating 
to the SSP list, and seems unique to SBV. Addition of a fixed-sentence: Again in 
SSP2, DN2 has the extra parisuddha fixed-sentence in part (3) after the pJtimokkha 
fixed-sentence, whereas the majority of texts have only the pRimokkha fixed- 
sentence. In SSP4, while DN2 and DA20 do not have the nipgkaslnrtifixed-sentence 
in part (1) of the formula, SBV, JZG and MAs keep the sentence as their main 
expression, or part (1) of SSP4. Obviously in this case we may also say that the 
nipýýkasmrti: fixed-sentence is missing in DN2 and DÄ20. Many other examples can 
also be listed, such as DN2 and SBV. They have only the sampajäna fixed-sentence 
for SSP5, while DÄ20 contains both the sampajäna fixed-sentence and the sato fixed- 
sentence. Addition of a set phrase or few words: In SSP1 MA adds a kliina set phrase 
after the sadevaka-fixed-sentence, and this is not seen in other texts. In part (2) of 
SSP1, DN2 uses only three adjectives (kevala, paripuna, parisuddha) to qualify the 
term brahmacariya in the ýädikalyäna fixed-sentence, whilst SBV and JYM add one 
extra word: paryavadilta. Lastly, it is worth mentioning that the appearance of SSP 4+, 
4++ seems tobe an addition to some texts in MN and DA20. 
Next, we would continue to give examples for the variations of subtraction. In SSPI, 
DN2 and others include the sadevaka fixed-sentence as part (2) of the formula, but 
this is missing in SBV and JZG. In SSP3, while DN and DA have SSP3a, 3b and ')"c, - 
MN/MA and others preserve only SSP3a. In SSP9-20, DN/DA both have simile(s) 
attached to the formulas, while the simile(s) are missing in MN/1V1A. 
Next, we move to the examples of the second category of variations: relocation. The 
most obvious example is the location of SSP6. While it is located by DN2 as between 
SSP5 and 7, most of the other texts attempt to fix it in an earlier location instead: 
DN2: SSP3abc, 4,5,6,7; SBV&DÄ20: SSP3a, 6,3b, 3c, 4,5,7; JZG: SSP3abc, 6,5, 
4,7; FW62: SSP3abc, 6,4,4+, 4++, 5,7; MN/MA: SSP3a, 6,4,5,7. The relocation 
of SSP formulas is rare, but the order of some items mentioned in the formula is much 
more common. For instance, the order of the items listed in the Short, Medium and 
Long Tracts is inconsistent in various texts. This can be recalled and attested by the 
tables listed in the study of SSP3. Moreover, the order of the similes for five 
hindrances in various texts is another case. It is worth noting that the relocation of 
items is sometimes trivial and minor, such as the reasons why moderation in eating is 
arranged in a different order between DA20 and MN. In many instances, the sequence 
of some important items remains fixed in almost every text. The titles of the Buddha 
that are arranged in a fixed order are one case in point. That the order of the six sense 
faculties appears to be never altered is another case. 
Lastly, we come to the category of replacement and wording. By replacement I mean 
some sections of a formula are expressed by some versions in one form, but appear in 
another form in other versions. One of the best examples is seen in SSP4. While DN2 
uses the nimlttagAl fixed-sentence in part (2) of the formula, JZG seems to adopt the 
piyarirpa fixed-sentence. While DN2 uses the avyaseka fixed-sentence in part (3) of 
the same formula, DA20 adopts a simile instead. Minor replacement of wording is 
another common feature, and this can be seen in the case of SSP2. While DN2 
expresses the life of the householder as `crowded, a path of dust', DA20 mentions that 
`wife and son are the bondage of household life. ' Therefore, the replacement is about 
differences in the wording of a formula. It is crucial to point out that these differences 
do not usually contradict each other, as they always point to the same idea or similar 
meaning that does not affect the main point. Quite often the differences are just a 
question of alternative expressions, such as the usage of prabhirtallj bhoga- 
kkhandham in DN2 but mahantam dhanaskhandham in SBV; as well as kucclli- 
parihärikena in DN2 but kuksi pazipitrikena in SBV. Indeed, the minor changing of 
the wording is very common, and more examples could be added: 
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DN2 uses sa-anther sa-vyanjana while SBV uses su-artha su-vyanjana; DN2 uses 
accusative for a set of items in SSP3, such as the games and recreations: atthapadam 
dasapadam 
... saläka-hattham, whilst 
SBV uses locative: astäpade ... sahäkahaste. 
So far we have listed examples for my categorisation of variations occurring in the 
SSP formulas in various texts. To sum up, these variations are mostly not big changes. 
Compared to the whole structure of SSP list and the presentation of each formula, the 
variations are only minor changes. When we examine the expression of SSP formulas 
in a very detailed way, the context, main idea, and even the style of presentation of 
the formulas remain unchanged. The overall structure of the formulas is mostly the. 
same even if variations are found. The other characteristic of the variations is that 
the differences are commonly seen within the fixed units (fixed-sentences, set phrases, 
etc. ) of the formula. In other words, the content of the fixed units are changeable but 
the structure of the formula is fixed. Different small fixed units are moveable, 
exchangeable and compatible without altering the whole structure. This is very much 
similar to the situation of changing the building blocks, not in terms of different 
shaped or sized blocks, but in terms of colours of the same sized blocks. The structure 
of the building is not affected by the changing of the colours of blocks. In short, the 
variations present some changes, but these changes do not affect the whole entity. 
This characteristic of the SSP formulas is perhaps one important feature for 
understanding the transmission and composition of Buddhist meditation formulas, or 
early Buddhist texts in general, and we will return to indicate this shortly. 
8.2 Variations in N/A 
We have summarised the variations in terms of common types. Next, we would like to 
highlight another important aspect, which also arises from the findings concerning 
variations: the variations that occur in different collections of N/A. A summary of my 
observations is made as follows. We can easily gain an impression that the variations 
occur when we compare the texts that belong to different collections. For instance, the 
variations occur between the Nikäyas and Agamas, as well as within the Nikiyas and 
Agamas. The former difference is about the distinction of two or more traditions, 
whereas the latter is about the differences between different collections of the canon 
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within the same tradition. The examples for the former instance are that variations are 
found between DN and DA, MN and MA, SN and SA, AN and EA, and so on. The 
main example for the latter case is the variations that are found between DN and MN. 
The former case can be easily understood from the point of view that different 
Buddhist traditions or schools preserved different versions of the canon, and for some 
common reasons, particularly the language transposition and scribal errors, the 
variations were produced. The latter case can also be understood with reference to the 
bhäpaka systems working slightly differently within the same tradition. However, it is 
interesting to see some cases, in terms of a `cross-tradition, cross-collection' 
comparison. For instance, we found that some expressions of SSP formulas (e. g. SSP6, 
9a, etc. ) in MN do not agree with DN, but with DA's expression. Moreover, some 
expression in DA (e. g. 4+, 4++) does not agree DN nor MA, but with some MN's 
expression. These instances are harder to explain simply by the factors of different 
traditions or bhänaka systems. The reason why MN and DN do not agree is perhaps 
due to the bhäiaka systems, but the reason why MN and DÄ agree is rather 
complicated. The reason why DA does not agree with DN can be explained by the 
differences of tradition, but it is more complicated to explain why DA agrees with 
some MN texts. In order to explain these specific instances, we may need a broader 
explanation. Before we can offer such an explanation, we would like to continue by 
pointing out an additional observation: that the variations do not occur only between 
different traditions, nor different collections, but even within the same collection. One 
representative example is that there are a number of texts in MN (MN39,53,107 and 
125), which contain the list in a form slightly different from others (MN27, etc. ). The 
former group of texts differ from the latter in a number of ways: the initial items of 
the list (SSP1,2,3), or additional formulas (e. g. SSP4+, 4++) in the list. It is 
interesting to raise a question of why weren't these `unusual' texts `assimilated' to the 
standard form of expression, as is the case in the Slhtkkhc? IICha-va, ýda of DN? Before I 
attempt to explore this question, we would like to continue by pointing out another 
important observation: the variations occur even in the same text in various versions. 
This is in fact the very crucial result arising from the first stage of comparison of 
individual SSP formulas, the variation scattered throughout the Sý nialiliapha/a-sutler 
in DN2, DA20 (which represents DA27), SBV and JZG. Although the variations can 
somehow be attributed to the differences between the traditions behind each text, the 
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picture seems to be more complicated. Two tendencies are worth mentioning in the 
comparison of the Säman"naphala-sutta texts. First, DN2 seems to be the most 
distinctive version among all four texts since it contains more specific arrangement 
for the SSP formulas. For instance, it has the extra parisuddlia fixed-sentence in part 
(3) of SSP2, the extra pýämtjja fixed-sentence in part (1) of SSP9a, the location of 
SSP6 is different from others, as well as the application of the avyýTseka-sukha fixed- 
sentence in some formulas. Most other versions are in high agreement in these 
instances. Second, perhaps a slightly less definite but still quite significant tendency is 
the consistency of many items between SBV and JZG. Although JZG's wording is the 
most problematic due to the looseness of the Chinese translation, it tends to agree 
with SBV in a number of ways: the omission of the sadevaka fixed-sentence in part (2) 
of S SP 1, the mention of only `the householder and his son' (without the mention of 
`someone from another clan/family') in the beginning of SSP2, the order of many 
items in the Medium and Long Tracts in SSP3, the nipakasmlti fixed-sentence in part 
(1) of SSP4, the order and wording of the five similes in SSP8, so on and so forth. 
Incidentally, DA20 tends to be in agreement with DN2 in all the above instances. The 
similarity between JZG and SBV is interesting, whether this. provides enough 
evidence'to indicate a common source for these two texts must await more findings 
for confirmation. Since there are several differences between the two, a final 
conclusion is difficult to reach. 
8.3 Explanation and" implications of the variations 
On the basis of the aforementioned accounts, several points can be made: 
1. There'are variations between the same texts in various "versions. 
2.. The variations are also seen between different collections in the same tradition, 
i. e. DN and MN. 
3: Variant forms of expression occur betweendifferent recensions: the Pali, 
Sanskrit and Chinese sources. 
4; Some arrangement in DN2 differs from others. 
How are we to interpret all these points?, 
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One simple and usual way to explain the above points is that these texts were 
preserved by different Buddhist schools perhaps in different periods. For instance, the 
Pali source is believed to belong to the Theraväda tradition, SBV has a Sarvästiväda 
origin, DA may be a product of the Dharmaguptaka, while the affiliation of JZG is 
uncertain. The variations are probably a result of changes occurring within each 
school, or simply speaking, each school has its own version of the text. Again, a 
simple reason for explaining the second point is that the difference between MN and 
DN may come from the bhäpaka system. However, this general view, though 
plausible and useful, does not tell us much about the real causes for the variations, and 
thus it is not a completely satisfactory answer. 
Another interpretation is that the variations come perhaps from the fallibility of either 
the redactor(s), the transmitter(s), the scribe(s) or even the translator(s) of the texts, 
and the changes are made either intentionally or unintentionally. However, when we 
examine the above variations in detail, they do not seem to be `corruptions' or `errors' 
from the perspective of textual criticism. 469 Further to this problem, as we do not have 
definite evidence of an original root text from which all these versions and all the 
variations were later made, we need a methodology involving a complex study based 
on textual criticism, before we can obtain direct evidence that the redactor(s), etc., sire 
to 'blame'. However, to a large extent the surviving manuscripts of early texts are 
relatively rare, and we lack a tradition of critical Buddhist textual criticism. And the 
task of collecting every manuscript representing each tradition has not been achieved 
to a satisfactory level. Thus the task of discovering the explanation through textual 
criticism is far short of being realised today on a comprehensive scale. 
Nevertheless, academic enquiry can still be fruitful with the examination of the 
existing published or printed versions of the Nikdyas and Agamas, by using all the 
features of the kinds of variation mentioned above. We should here consider two 
implications. First, it seems that the boundary between texts in terms of collection is 
469 The common possibilities for the corruptions suggested by the textual criticism (though mainly 
based on manuscripts traditions) are: handwriting, changes in spelling and pronunciation, omissions, 
addition, transposition, context, the influence of religious (e. g. Christian in Biblical studies, or Buddhist 
in our cases) thought, deliberate activity of the scribe, etc., (Cf. Reynolds and Wilson 1991, pp. 222- 
233) and they do not seem to apply to the variations seen in Buddhist texts, at, least in explicit way. 
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sometimes loose. Many findings indicate that variations occur on the basis of an 
individual text. In other words, a text-based device is more important than the idea of 
collection. Possibly the individual text is primary whilst the collection is secondary, 
and individual texts were circulated originally whereas the grouping of many texts 
happened at a later time. This view helps us to understand the feature of why 
variations happen in two groups, of MN texts, and why DN2 is specific. It may also 
provide an explanation of why MN texts follow other texts in other traditions (MA or 
DA): because the influence comes from individual texts before they were grouped. 
This may not be easy to follow directly therefore a little elaboration is called for. It is 
possible that before the device of N/A was widely used, texts were circulated 
separately. Some texts have a fixed form of expression in some content, for example, 
the introductory fixed-sentence of the first jhäna (SSP9a) is not expressed by the 
pEImc/ja fixed-sentence but by the nivaralia fixed-sentence, and it becomes a standard 
for most of the texts that contain SSP9a. Yet for some reason DN2 preserved an 
alternative expression or it may be the case that it changed the original expression. 
Later when texts were put together into a certain category, some texts were grouped in 
the MN/MA collection while DN2 and others were put in the DN/DA collection. For 
this reason we saw the differences between DN2 and others, as well as the similarity 
between- MN and DÄ or MA. The authority of the tradition, which preserves the 
canon, seems to have little responsibility for these differences. That is to say, even 
when the Majjhima 'bhänakas recognize that DN has a different expression they do not 
make a change in order to agree with DN only because they both are the products of 
Thera vada tradition. Even significantly, the -Majjhima bhý7nakas did not change the 
few texts that contain a'slightly different way of expressing the SSP list in order to 
conform to the'standard form in MN27. The differences have rather been preserved, 
which seems to be a kind of `respect' for each individual text. Of course, the above 
thinking is a' simple working hypothesis. It may not reflect the true reality, as DN2 
may simply have changed or added the pämc jja fixed-sentence to SSP9a after the text 
had been incorporated in the DN collection. Similarly the minority of MN texts may, 
have been added to the -MN collection from somewhere else after the -MN was formed. 
Nevertheless, this does not contradict the suggestion that the single text-base is the 
tendency prior to the collection. A similar situation can be explained according to this 
principle: In SSP4, DÄ20 has a simile attached to the formula, but DN2, and others 
(MN, AN, MA,, etc. ) do not have the'same expression. However, l: his. does not, me l 
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that we cannot find such an arrangement in the Nikäyas. Indeed DA20's expression 
finds agreement in a text in SN (S IV 176), which adopts a simile for the SSP4 
formula. This indicates that the difference is not between DA and DN, but DA20 and 
DN2; and the similarity is not between DA and SN, but DA20 and a particular SN 
text. In fact, that the principle that the earliest phase of transmission is primarily text- 
base is attested by the evidence that some texts in AN are found in SA, some texts in 
MN are not found in MA but EA, and so on. 
The second implication of variations is that differences are based on a fixed unit. This 
supports the widely accepted view that the presentation of the canonical texts tends to 
use fixed units as their main device, and apply them to express a certain concept. This 
can be shown by abundant examples of SSP formulas, where almost every formula, 
fixed-sentence, or even set phrase is designed for such purpose. The way the tath, 77gata 
fixed-sentence has a fixed form of ten titles, the way SSP6 is always expressed by the 
main formula together with a simile about the bird's flying, and the fixing of SSP9-20, 
are all good examples. It is very difficult to find a fixed unit that expresses two 
different concepts. 
The fixed units have a practical function for the memorisation and transmission of the 
formulas or texts, and they also gave rise to the occurrence of the variations because 
fixed units are easier to add or take away. Thus we see the adding or omitting of a 
fixed unit in the formula in various texts. However, it should be mentioned that 
although the variations are seen in the components (i. e. fixed-sentences and set 
phrases) of the formula, the combination of these components is rarely changed. In 
other words, the presentation of a formula is generally quite fixed. For instance, 
although there are variant readings in SSP2 in various texts, the combination of three 
parts (introductory, main and closing sentences) is never confused. And this fixed 
form has only room for DN2 to add the extra parisuddha fixed-sentence to the end of 
part (3), rather than interrupt the original structure of the formula. The use of fixed 
units, as well as the fixed structure of the formula, have provided a good foundation to 
explain one important aspect of the SSP list: the high extent of similarity of SSP 
formulas in various texts. In the next discussion, there is a further analysis of this 
characteristic. 
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8.4 Similarity of SSP formulas 
In the above discussion we have paid much attention to the variations in different 
texts. However, this should not give us the wrong impression that the different 
versions of the SSP formulas are full of variations. On the contrary, variant readings 
occupy only a very small proportion; the majority of formulas remain in a highly 
consistent form regardless of the places in which they appear. The study of Part I has 
revealed something of this tendency, and the examination of individual formulas in 
Part II has further illustrated the same characteristic. There are too many examples to 
be repeated here. SSP 1 is a typical instance. The presentation of SSP 1 is very similar 
in each version of texts in the following perspectives: 
1. The whole formula was placed first in the SSP list; hence the location of the 
formula is fixed. 
2. The combination and order of three fixed-sentences (though there are only two in 
SBV and JZG) is unchangeable; hence the order of the fixed-sentences is fixed. 
3. The wording in each fixed-sentence is almost the same. No significant change was 
found except for a few words; hence the wording of the formula is fixed. 
These basic features of similarity are repeated frequently in almost every SSP formula. 
It ensures the great consistency of the SSP list in many and various places, and should 
not have less significance than their variations. They are therefore not to be ignored. 
Furthermore, we may even apply the idea of consistency to examine the variations, or 
seemingly `inconsistent readings' in the texts. For instance, we found that SSP4 
appears to have variant reading in various versions of texts: DN2 has no further 
reading in part (1) except the introducing of the title of SSP4, whilst SBV and others 
(MA, JZG, SÄ636, etc. ) have the nipäkasmrtifixed-sentence. It looks as if this is a 
difference between the Pali source and other traditions. Yet again we do find the 
incorporation of the nipäkasmrti fixed-sentence into SSP4 in AN (A 111 138); 
therefore the presentation of SBV, etc., is not absent ör alien to the Nikdyas. 
Therefore the expression of SSP4 containing the nipakasmrti fixed-sentence is quite 
consistent or in agreement throughout the canon. The simile of SSP4 in DA is another 
example which has been mentioned before. Even the wording of the formula is 
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different. In most cases almost every difference can be found in one place or another. 
Already the study of SSP4 has demonstrated this. Many other instances such as SSP5 
are also good examples. SSP5 in DN2 contains only one fixed-sentence whereas 
DA20 contains two fixed-sentences, yet the latter case can be found in DN16. This in 
turn means that both collections are in agreement with the expression of two fixed- 
sentences. Therefore the variations do not really refer to inconsistency or incoherence. 
To sum up, the independently `unique' or `distinctive' expression of SSP formulas is 
found very rarely throughout the canon. It appears that every tradition has preserved, 
very largely, exactly the same content (though not quite 100%) of the SSP list. The 
variations are not `variant readings' but a kind of optional reading. There is little 
doubt that the redactors of DN (or Digha bhänaka) would recognize the expression of 
SSP5 in one sentence in DN2 and two sentences in DN16, but there is a surprise that 
two types of presentation were kept. Maybe this is indicative that the redactors of DN 
wanted to acknowledge the validity of both presentations. 
We have concluded that both the variations and the similarity are important features 
exhibited in the SSP formulas. The variations do not amount to a big change, whilst 
the similarity does not mean unchangeability. On the whole the presentation of the 
SSP list is consistent and coherent throughout the canon. If this is the basic picture of 
Buddhist meditation formulas it may well be the case for early Buddhist texts in their 
entirety. In the following discussion the above conclusion will be applied in 
attempting to examine some aspects of the nature of early Buddhist texts in terms of 
the oral literature that represents the earliest phase of the Buddhist canon. To present 
such an examination it is perhaps best to review the recent studies of the models for 
the transmission and composition of Buddhist oral literature proposed by scholarship. 
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8.5 Application of the similarity and variations to the oral 
composition of early Buddhist literature 
It is generally accepted that the early Buddhist canonical texts (i. e. Pali Nikdyas and 
Chinese Agamas) were composed and transmitted orally during the early stages of 
their formation. 470 According to the Theraväda tradition, these early texts were written 
down in the period around Ist century B. C. 471 In other words, there was a long period 
for the composition and transmission of the canon in an oral form. The features of the 
canon can be considered as full of oral characteristics. These characteristics are 
crucial for understanding the possible ways of formation of the texts. It is also pointed 
out by scholars that one of the typical features of this oral literature is that it contains 
many formulaic expressions, or formulas. 472 These formulas, and some other fixed 
units of words, such as lists, 473 are frequently seen in such literature. They were 
applied as important devices in expressing the key concepts of doctrine, and in 
composing the main body of the Buddhist texts. They were particularly of great value 
in their, mnemonic function in preserving early Buddhist teachings. 474 The SSP 
formulas in our study fit very well into the category of oral literature. The features 
they have presented may further assist our understanding of the process of oral 
transmission. 
What is oral transmission? What do we know about the process of oral transmission? 
How much influence did oral transmission have on the formation of the early 
Buddhist texts? These are basic questions and complicated issues, but sometimes 
difficult to explain in a direct way because of the lack of evidence and the ambiguity 
of the materials we have. A few scholars have attempted to offer explanatory models, 
which are particularly important in helping us to explore the subject matter. In this 
section, three scholars are introduced, whose work has offered us good models to 
470 A brief discussion on this subject see 0. von Hinüber 1990; R. Gombrich 1990; L. S. Cousins 1983 
and S. Collins 1992. An excellent summary to the evidence of the oral origin in early Buddhist texts is 
presented by M. Allon, 1997,1-8. 
471 Norman 1997 chapter V. 
472 Gombrich 1990,21-2; Cousins 1983,1; Allon 1997,8. 
473 A comprehensive study on the lists and their significance in Buddhist literature is done by-R. Getl: in 
1992b. 
474 The formulas and lists may well reflect the original and earliest form of the teaching or the words of 
the Buddha, as suggested by some scholars, though this speculation requires further extensive studies. 
278 
elucidate this area of concern. The first of these contributions comes from Lance. 
Cousins. He claims that suttcc literature (i. e. Niklyas) is similar in nature to oral epic 
poetry, which has shown a strong improvisatory element in the process of 
composition. He indicates that each text is not entirely `fixed' (i. e. not exactly the 
same in content) because it has been improvised during each performance or 
recitation. The second model is proposed by Richard Gombrich. Gombrich argues that 
Cousins's model is not appropriate. He maintains that Buddhist texts were deliberate 
compositions that were later committed to memory. In other words, they have become 
fixed from the very beginning. The third contributor to this discussion is Mark Allon. 
His doctoral study explores this area more deeply than the other two scholars with 
conclusions leaning towards the latter. The points raised by these scholars have in 
many ways helped our understanding of specific characteristics presented in early 
Buddhist literature. However, their arguments are not without problems. The 
following discussion, therefore, attempts to address such problems, illustrating that 
simple models are not sufficient in tackling the complex issues we find in the study of 
Buddhist oral literature. Many factors have affected the composition and transmission 
of this literature. These factors ought to be considered more carefully and thoroughly 
than has hitherto been attempted in order that we may more fully understand the 
whole process of composition and transmission. The study of SSP formulas has 
particularly demonstrated the complexity of these issues. 
Lance Cousins's model 
According to Cousins, 475 the sutta literature (i. e. Nikäyas) has characteristics that are 
similar in nature to oral epic poetry, represented by the Greek Homeric epics. One 
such characteristic is that many suttas were designed for chanting. 
476 During the 
chanting, or performance, the chanter or singer of the sultas may change or re-arrange 
the content of the text, either in the light of the length or the order of the stories. 
Changes were made according to the needs and situation of the hearers: `An 
experienced chanter would be able to string together many different traditional 
episodes and teachings so as to form a coherent, profound and moving 
47s Cousins, L. S. `Pipi Oral Literature', in P. Denwood and A. Piatiborsky (eds. ), Buddhist Studies: 
Ancient and Modern, 1-1 1, London, 1983. 
476 Ibid., 1. 
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composition. ' 477 This leads to his argument that the chanter does not have a fixed text. 
Based on this argument he articulates his model of the composition of Buddhist oral 
literature: `In the early period it (i. e., the early Buddhist literature) affords the 
possibility of a strong improvisatory element. '478 In fact, this view mainly follows the, 
so-called `Lord-Parry model', which proclaims that oral literature has an 
improvisatory nature, and the content of the text changed each time in the oral 
performance. 
Little evidence was provided by Cousins to support his model. First, he mentions that: 
`if we compare the Pali recension of the nikäyas with other surviving versions, the 
differences we find are exactly those we might expect to discover between different 
performances of oral works. The titles tend to change, the location may alter, material 
is abridged here, "expanded there. '479 Next, he suggests that the four great Nikäyas 
should be seen as simply different performances of the same material. 480 For example, 
the Digha Nikäya and Majjhima Nikäya are considered to be the collections of this 
material in the form'of long and medium discourses, respectively. The Anguttara 
Nikäya is the arrangement of the material according to a straightforward numerical 
approach and the Samyutta Nikäya links the material in five large sections by topic. 481 
Then, he expands his point with reference to the different versions of the four Nikäyas 
preserved by various schools in Pali, Sanskrit, Chinese and Tibetan sources, saying 
that the divergences and variations found in these sources are also the results of the 
oral compositions in the improvisatory manner. 482 Again, he emphasises that these 
divergences are of little importance in items such as `the location of suttas, the names 
of individual speakers or the precise order of occurrence of events. ' He also mentions 
483 that `Only. very rarely are they founded, on doctrinal or sectarian -differences. 
' 
Lastly, he seems to interpret the four mahapadesa as emphasising that the authenticity 
that lies in the dhamma-vinaya is somehow greater than what lies in the monks: 
, 477 'Ibid., 1. 
476Ibid, 9. 
479 Ibicl, 2. 
aso Ibid., 2., 
481 In addition to this, the monks specialising in a certain Nikäya, i. e., the bh5nakas, are also examples 




By this evidence Cousins thinks that the oral composition does not have a fixed form 
in the early stages. Only later when they were set in writing do the compositions 
become gradually fixed . 
484 He further suggests that the divergences in various 
recensions must go back to as early as the first sectarian divisions of the Buddhist 
community, 485 and the content of the Nikäyas became fixed in a later period, when the 
Abhidhamma texts had arisen and a rigid memorisation method had become 
established. 
In short, Cousins' model clearly suggests a picture of unfixed and changeable 
compositions for early Buddhist texts. These texts have gone through frequent oral 
performances, and they were composed in an improvisatory way during the 
performances. 
Gombrich's model 
Gombrich is the first scholar who strongly and explicitly opposes Cousins' model, at 
the same time he has also offered a model that is quite different from Cousins. 486 
Gombrich points out that early Buddhist texts are the preservation of the Buddha's 
words and discourses. They are very different from the general run of other oral 
literatures, because they perform `logical and sometimes complex arguments'; 
therefore `the precise wording mattered. '487 Following this argument, he maintains 
that when the Buddha's words were formalised into the texts in prose or verse, they 
were preserved in an accurate way. Gombrich's model is that Buddhist texts are 
`deliberate compositions which were then committed to memory, and later, 
systematically transmitted to pupils. '488 He has given a number of reasons to support 
this model. 
First, Gombrich mentions that `Buddhists had before them the example of the 
Brahmins, who had been orally preserving their sacred texts (i. e,, the Vedic literature) 
414 Ibid., 5. 
485 Ibid., 6. 
187 Gombrich, Richard, `How the Mahzyäna began', Buddhist 
Ibid 
Forum, Vol. I, SOAS, 1990, pp. 21-30. 
, 21. 488 Ibid., 24. 
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for centuries. '489 He points out that Buddhist literature resembles the Vedic literature, 
as they both adopted important mnemonic devices such as numbered lists, redundancy 
and versification, in order to memorise the words of the text correctly. 
Gombrich also proposes that the Buddhist canon is perhaps modelled on Vedic 
literature, as can be shown by the similarities between these two literatures. For 
example, both contain verse and prose texts; a hymn in the I gveda is called siikta, 
literally `that which is well spoken', and early Buddhist poems were also called sükta, 
which in Pali becomes sutta, as in the Suttanlp&a. Furthermore, The Sanskrit vedDita 
(meaning the conclusion of veda') can equal Pali's suttanta (meaning `the conclusion 
of Buddhist sacred texts'). 490 
Second, Buddhists have the fear of losing their canon. They do not want to follow the 
example of early Jain tradition, where some of their original canon has been lost. In 
order to preserve the Buddha's words professional monks were very much concerned 
to preserve the scriptures in a deliberate way, and hence the texts must be deliberate 
compositions, which were then committed to memory. 491 
Third, Buddhism has the working group of the Sangha, which acts as an excellent 
institution performing a strong function of preserving the Buddhist texts. The 
preservation of vast' texts requires organization. In this respect the Sangha is the best 
party attempting to ensure the transmission of the texts down the generations. The 
actual mechanics of how the Sangha work as an effective organization for preserving 
texts are little known. Perhaps' the mention of vmayadhara,, dhammadhara, 
rnätrkädhara, 'which r'efer'to specialists in memorising monastic rules, discourses and 
the lists of important terms in the canon, provides us with some significant clues. 492 
Last, the Buddhist councils (sarigayana) have served the function of systematising the 
canon and_ organising its further preservation. The division of the four Nikäyas was 
probably designated in the councils, and hence represents four traditions of 
489 Ibid., 23. 
- 490 Ibid., 23. 
49 
, 
l. Ibid., 24-5. 
492 . lbid., 25. 
282 
memorisation. 493 Here it is interesting to see the difference between Gombrich and 
Cousins on considering the four Nikäyas as different productions derived from their 
own models. 
Based on this evidence, Gombrich makes a suggestion, which opposes Cousins' 
thought. He suggests that the texts had been fixed at an early period, and only later, 
when writing came into use, did the opportunity to change the texts arise. 
Gombrich's assertion has provided us some points in arguing the problems of 
Cousins's model. There are, however, some even stronger points. These points have 
been revealed by the third scholar, Mark Allon, who has been involved in the same 
area of discussion. The next section is to explain his study. 
Mark Allon' s study 
Allon has devoted his doctoral thesis to the study of the stylistic features of the prose 
portions of Pali texts and their mnemonic function. The title: `Style and Function', 
well reflects the main theme of his study. He examines one type of formula - the 
approach formula - in the Digha Nikäya, and he makes a thorough analysis of one 
particular text - the Udunmbarikaslhanadasatta. 
His researches can be divided into three parts. The first part is an examination of at 
least six kinds of approach formula. The basic structure of these formulas is: yena 
ten'upaSaipkaml, upasanpkamitv5 ..., meaning: someone approaches another person, 
having approached, [he does something]. According to his investigation, the, wording 
of the formulas has changed' depending on the situation encountered. A particular 
approach formula is applied to a particular situation. His investigation shows that 
there is a marked difference between the formulas used to depict someone 
approaching the Buddha and his monks, or a monk approaching the Buddha; and the 
formulas used to depict-the Buddha approaching someone, or a monk approaching 
someone of the non-Buddha/monk class. For instance, when a bralunin is depicted 
approaching a king, the following combination of words will be used: 
493 Ibid., 25-6. 
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(Then) + the brahmin approached the king. Having approached + he said this to 
the king. 494 
In contrast, the Formula used to depict a brahmin approaching the Buddha in order to 
question him will be: 
(Then) + the brahmin approached the Bhagavat. Having approached + he 
exchanged greetings with the Bhagavat, and having exchanged agreeable and 
courteous talk (with him), + he sat down to one side. + Seated to one side, the 
Brahman + said this to the Bhagavat. 495 
Again, the following combination of words will be used to depict a monk approaching 
the Buddha when he has been summoned by him: 
(Then) + the monk approached the Bhagavat. Having approached + having paid 
homage to the Bhagavat, + he sat down to one side. + To the monk who was 
seated to one side + the Bhagavat said this. 496 
The differences are clearly shown in the wording of the formulas. One of the 
important implications of these differences is that the formulas also function to 
establish the superior status of the Buddha and his monks. 
The second part of Allon's study is an attempt to indicate a common feature in the 
suttas, namely that there is a tendency to proliferate similar word elements and units 
of meaning to form sequences or `strings'. For example, we frequently find sequences 
of two, three or more adjectives or adjectival units qualifying the same nouns, all of 
them acting as the subject of the same sentence. The arrangement of these strings is 
based on the Waxing Syllable Principle. In other words, in sequences that consist of 
494 E. g. D 11 237: adia kho bho mahägovinda brihmano yena renu raja ten'upasamkami, 
týasamkamityJ reýlum räjänam etad a voca. 
45D 11 236: atha kho Vasettha-Bhäradväjti mgnav, yena Bhagäv5 ten' upasamkanvmsu. 
itpasamkamitvä Bhagavatä saddhim swnmodimsu, sammodaniyam katham säräniyam vitisäretvä 
ekamantam nisidimsu. Ekamantam nisrnno klio Vasettho mänavo Bhaga vantam etad a voca. 
ý 4)G D II 144: ayasri25 dnando ... yena 
Bhagavä ten'upasamkami, upasamkamitvä Bhagavantam 
abhivädetvä ekamantam nisidi. Ekamantam nisinnam kho äyasmantam Änandam Bhagavd. etad 
a voca. 
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similar word elements of an unequal number of syllables, the words of fewer syllables 
preceed the words of more syllables. It is best to use an actual instance to explain this. 
For example, in the Udumbarikaslhanildasutta we find an ascetic telling the Buddha 
that he had challenged him `as he was foolish, confused, and unskilled': yath5-bälena 
yathaý--mirlhena yatlia-akusalena. This consists of a string of three adverbial 
expressions. The first has 5 syllables, the second 5 syllables and the third 7 syllables; 
that is, the pattern is 5+5+7. This arranging of elements according to an increasing 
syllable length tends to produce a crescendo effect in these sections of the texts. Many 
other syllable patterns can also be found; all of them have a similar arrangement: 
rýýja katham corakatham mahimattakathatn (4+4+6); annakatham pTna-kathanl 
vattha katham sayana katham (4+4+4+5); g5ma katham nlgama-katham nagara- 
kathmn janapada-katliam (4+5+5+6), so on and so forth. 
The last subject of Allon's study is the repetition of sentences, passages or whole 
sections of the text, and the repetition of set structures in the Udumbarika-sihanjda- 
sutta. Five categories of quantifiable repetition were established: Verbatim Repetition 
(VR), Repetition with Minor Modification (RMM), Repetition with Important 
Modifications (RIM), Repetition of Structure Type-1 (RS-1) and Repetition of 
Structure Type-2 (RS-2). According to his counting, VR represents 30% of the sulla, 
RMM makes up 34.5%, RIM represents 3.8%, RS-1 represents 16% and RS-2 
represents 2.5% of the sutta. In total almost 87% of the text involves quantifiable 
repetition of one kind or another at a primary level: This is surely a significantly high 
proportion of the text. The implication of this, as Allon mentions, is that repetition is a 
mnemonic device because the more frequently a passage or unit of word is repeated 
the more likely it is to be remembered. 
Now we will turn to see how Allon applied the results of these studies to the models 
proposed by Cousins and Gombrich. He argues that the first two stylistic features 
(from approach formulas and proliferation of the words) could have functioned as aids 
to composition both within a tradition of composing material during the performance 
in an improvisatory manner (= Cousins's model) and in a tradition of composing fixed 
texts which were to be transmitted verbatim (= Gombrich's model). In the latter 
tradition these features have further had a mnemonic function. (p. 52) In contrast to 
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this, the third feature (repetition) strongly indicates that the texts with abundant 
repetition were designed to be memorised and transmitted verbatim. In other words, it 
should not feature in the first model, in which texts were composed `during the 
performance'. 
In addition to these studies, Allon has also made another contribution in his thesis. He 
makes an important observation that the Parry-Lord model may be appropriate to the 
Homeric-Yugoslav tradition of the oral narrative epic verse, but is not thereby an 
applicable model for all traditions of oral literature. For instance, the Buddhist and 
Homeric-Yugoslav tradition differs in many respects that influence the character of an 
oral literature, which can be summarised as follows: 
Buddhist tradition Homeric-Yugoslav tradition 
Medium: dominantly prose verse 
Topics: complex practices, detailed analyses lives and activities of 
of concepts, psychological processes heroes 
Purpose: preservation of the teaching of a entertainment 
religious teacher 
Performers: monks and nuns from monastic institution bards or poets 
Audience: members of religious community public, who have 
important influence 
Others: communally and individually individually, with 
musical accompaniment 
Some factors are overwhelming, such as the communal or group recitation in 
Buddhist community, which requires fixed wording. It is impossible for more than 
one individual to perform improvisatorially at the same time because this will only 
create confusion. 
So far, we have presented the main points indicated by Mark Allon. It seems that he 
has attempted to support and inclines to the model of Gombrich. However, he does 
not reach such a conclusion. On the contrary, he maintains that both Gombrich and 
Cousins are correct. He believes that `accounts of what the Buddha said would have 
been given by the monks and nuns after the Buddha's death in an improvisatory 
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manner, at times drawing heavily on memorised material, which may then have 
become the basis of later fixed texts. ' This position seems confusing because the two 
models are irreconcilable. One model suggests a fixed form in the beginning and the 
other one suggests an unfixed form. Does Allon want to make a point that Cousins's 
model works for the earlier time and Gombrich's model works only for the later 
period? But if this is so it contradicts Gombrich's original proposal. It seems likely 
that this is not what Gombrich wants to claim. Therefore Allon's position of trying to 
include both does not work very well. This reflects the fact that it is difficult to 
reconcile these two models. Nevertheless, Allon's study is a good example of 
identifying the relationship between the style and function in early Buddhist texts. In 
turn, this relationship has provided clear evidence to illustrate some aspects of 
Buddhist oral literature. Therefore he is more comprehensive than Cousins and 
Gombrich, both of whom merely offer a hypothesis without giving much direct 
evidence. 
Review of Cousins's and Gombrich's models 
Next, we would like to apply my findings in the study of the SSP to review Cousins's 
and Gombrich's models. This study can be considered as an examination of a specific 
type of literary style in Buddhist literature: the meditation formulas and the sequence 
of path-structure it constructs. The characteristics of this style provide a good 
foundation for us to understand some aspects of how Buddhist texts were composed 
and transmitted, and even suggest a useful methodology for further research in the 
field. This would allow us to test the models proposed in recent scholarship for the 
composition and transmission of Buddhist oral literature. For example, there doesn't 
appear to be much evidence from the meditation formulas that support the features 
proposed by Lance Cousins when he says that there is `a strong improvisatory 
element' in early Buddhist texts. The examples given by Cousins are very limited, and 
they are insufficient to prove that the whole body of the Buddhist literature runs 
according to the model proposed by him. He does not provide any clear example of 
how the variation occurs in various versions, apart from the mention of the place, 
names and the order of events that are not consistent in various versions. Yet this 
suggests that differences only occur in the narrative part of the text. This seems to 
imply that the whole content of the text does not show much difference in the various 
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sources except on minor points. He also admits that these points have: `no direct 
connection to the important doctrines. ' And indeed these doctrinal contents are 
referred to by Gombrich as `complicated and logical arguments', which appear in a 
characteristic fixed form, because `the precise wording mattered. ' Moreover, this kind 
of content is mostly composed in the form of formulas, or the `mnemonic formulae' 
mentioned by Cousins himself, that they are mostly fixed in the canon. Thus 
Cousins's model is not representative of the majority of the content of Buddhist 
literature, except the place, names or the order of events. 497 The current study shows 
that the content of the formulas, for instance, the meditation formulas, are consistently 
similar in the various versions of the SSP. They do not display the features of frequent 
variation that we might expect had they been improvised in the way that is sometimes 
to be seen within the narrative portion of Buddhist texts. The order of the formulas 
and the contents require a high degree of accuracy. Even where there are variations, 
they are not exactly `variant readings'. The variations always occur within the fixed 
framework of smaller fixed units (fixed-sentences, set phrases), which do not make 
significant changes to the whole passage. Moreover, the whole SSP list is a very long 
body of text. If the transmitters can memorise this long passage in an exact way, there 
would seem to be no reason why they should not have competently memorised the 
whole, sutta in the same way. In particular the device of fixed units and the styles 
mentioned by'Allon have been very effective tools for memorisation. 
Next, we shall briefly discuss Gombrich's model. His proposal of a rigid, perhaps 
word-for-word, -or verbatim model, is not entirely applicable to the Buddhist formulas, 
because it cannot fully explain the `changes' or variations, which do occur, such as 
the variations of addition/subtraction, wordings, etc., - as mentioned previously. 
Furthermore, his model is heavily based on the Brahmanical tradition. The 
characteristic of this tradition is somewhat different from the Buddhist tradition, 
including their doctrines and' organization. Since these differences could have impact 
497 Even these items in the texts have the tendency of consistent petrformance. 'Its is noticed that in the 
study of the location of sutra in the Chinese Madhyama Agama and the Pali Majjhima Nikäya,, Thich 
Minh Chau observes that there are nearly 80% agreement between the two versions. Amöng the 20%, 
which have different locations, two third of the Pali versions have a strong preference for the well- 
known locations such as Sävatthi, Jetavana. This high proportion of consistency'between Pali and 
Chinese versions may not bean accident. It seems to suggest a tendency of coherence rather than 
variations, which in turn is not supportive to the improvisatory model. Cf. Thich Minh Chan, 1991, pp. 
52-56. 
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on their way of preserving the sacred texts, we should not equate them without critical 
discrimination. For example, the language policy for transmitting the Buddha's 
teaching is rather freer in Buddhism, 498 and the disciples' attitude on what they think 
of as buddhavacalla is somewhat slightly open. 499 Both features indicate that there is 
flexibility in adopting and adapting the words of the Buddha's teaching. (But this 
flexibility does not mean the changes can be made in an `improvisatory' way) 
Therefore, the verbatim model in Bralunanism, which sees the words as divine 
revelation and hence cannot be changed, is less applicable to the Buddhist canon. We 
should also note that the Brahmanical model fails to explain the variations found in 
the Buddhist texts. It seems that too much emphasis on the difference leads to 
Cousins' model, whilst too little emphasis on the variations leads to Gombrich's. 
Neither of which seem to adequately reveal the reality of the situation. 
In addition to this, it is important to think on what is the better way to deal with the 
issues of the composition of Buddhist texts. The position of this study is: a simple 
model cannot exhaust the whole picture. There are too many problems to be clarified 
before we can reach a conclusion. For instance, the transmission of the Buddhist texts 
has occurred over a very long time-span, including the period of the Buddha, the first 
to third councils, and possibly even up to the sixth council. During these periods, the 
transmission methods have changed, at least from oral oral + written -> written (= 
manuscripts traditions). The changing of the language medium of the texts occurred, 
such as from the local dialects to hybrid Sanskrit or Sanskritization, and then on to the 
use of standard classical Sanskrit, with the consequent language transposition or 
translation. 500 Additionally, the authorities presiding over the preservation of the 
canon have also changed when sectarian Buddhism began to arise and flourish. 501 In 
short, the products of the Buddhist canon we have today have been subject to a lot of 
influences caused by the above factors. It is not difficult to realise that all these factors 
have involved changes to the composition and transmission of the Buddhist texts in 
one way or another. Without ascertaining a specific factor for a particular variation, 
498 Cf. John Brough, `Sakäya Niruttiyd: Cauld kale het', Heinz Bechert (ed), The Language of the Earliest Buddhist tradition, 1980, Göttingen: Vandenhoeck & Ruprecht, pp. 35-42. 499 Cf. George D. Bond, 1982, The Word of the Buddha: the Tipitaka and its Interpretation in 
Theravada Buddhism, Colombo: Gunasena. And his article: `Two Theravada traditions of the meaning 
of `The word of the Buddha", Mahffbodhi, 83(10-12), 1975, pp. 402-13. soo See Norman 1997, chapter IV and VI. 
soi See Lamotte 1988, chapter Six. 
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without knowing whether the variations were made earlier or later, it is difficult to 
draw a definite conclusion. Unless we have worked out the details of each major 
factor for the variation, any speculation would be imprecise. This may be the problem 
of the models proposed by either Cousins or Gombrich, as they do not seem to 
consider the changes or the fixing of the texts as a combination of many factors. 
Although so many problems are awaiting solution, there are profitable ways in which 
we might improve our understanding of the composition of the early Buddhist texts. 
First, we should include all possible factors that might have affected the contents of 
the texts, the historical reality of the councils, the sectarian developments and the 
changing of the languages are of prime importance. 
Second, both Cousins and Gombrich have borrowed a model from non-Buddhist 
traditions, but this causes some problems, as there are certain levels of difference 
between Buddhist and the particular non-Buddhist traditions used. The most reliable 
evidence still needs to be drawn from the Buddhist materials, which will provide a 
picture close to the historical truth of the Buddhist tradition. Following this, we 
should work primarily on the Buddhist materials, though I 
'am 
aware that the findings 
in the traditions of other oral literature might be helpful. However, the Buddhist canon 
has covered a wide range of materials, including narrative portions such as stories, 
monastic rules, doctrines, religious experiences, various formulas, lists, even the 
activities of religious communities, contemporary Indian society, and so on and so 
forth. Different topics may have different forms of presentation, styles and their 
relevant functions. It is necessary to establish a classification of all these forms, 
followed by a thorough investigation on each particular category. Then a comparison 
of all these categories will seem better to reflect the bigger picture. In this respect, 
Allon's study has provided a good example as he has used his findings from particular 
categories of content (e. g. approach formulas, strings of words) and features (e. g. 
different types of repetition in a text). The features found in different categories may 
differ, but only through comparative studies will a more objective conclusion may he 
obtained. 
Lastly, the use of non-Pali materials is also important. Very few scholars have 
included Chinese materials on a scale equal to Pali sources. They are thus missing out 
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on abundant evidence coming from other Buddhist schools. Although some of this 
evidence is common to every tradition, such as the principle of the mahäpadesa, some 
are seen differently in the different tradition. For instance, the arrangement of the 
sutta materials in the Nikäyas in the Theravdda school is different from the Agarnas 
collections in other schools. As a result, the conclusion based only on Pali canon will 
be valid for one tradition but not necessarily for others. This would then reflect only a 
partial picture rather than the whole. For instance, in the study of SSP4+ and 4++, 
without examining Chinese materials we would not know that SSP4+ and 4++ that are 
absent in Pali sources of DN are a standard expression in Chinese DA. Although these 
two items are incorporated in the SSP list by a few texts in Pali MN, there are totally 
missing in Chinese MA. Furthermore, the introductory sentence of the first jhffna in 
DN2 is entirely absent in other Nikäyas. It is unique to DN2 since it is also missing in 
Chinese sources. More significantly, MN's expression in this case is in agreement 
with Chinese texts rather than DN. Therefore in order to get a clearer picture, the non- 
Pali materials ought not to be omitted in this area of research. This thesis then, can 
serve not only as a special examination on a specific type of content in Buddhist texts, 
but also an example to contribute to a broader comparative study through Pali and 
non-Pali sources on exploring the nature of early Buddhist literature. 
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Appendix I: The passages of SSP3 in DN2, SBV, DA20 and JZG 
SSP3a: The Small Tract (ST) on Moral Discipline (Citla-sila) 
ST1: Not taking life 
DN2 (D ID 163,1.19-23)): 
kathafi ca mahä-rfja bhikkhu sila-sampailno hoti? idlia mahrF-rrja bhikkliu pFniTtipittam pahýTya 
p5n5tip9t, Y pativirato hoti, nihita-dando nlh/ta-sattho lajji 
day, panno sabba pgna-bhitta-hitänukampi viharati. idam pi 'ssa hoti silasmLn. 
(And how, great king, is the bhikkhu possessed of moral discipline? Herein, great king, having 
abandoned the destruction of life. He has laid down the rod and weapon and dwells conscientious, full 
of kindness, sympathetic for the welfare of all living beings. This pertains to his moral discipline. ) 
SBV (232,9-12): 
sa pri7n9tipitam prahdya, pränritipýTt5t prativirato bhavati; nyastadandab, iryastasastrah, lajji, day5v5n, 
sarvasattvapr°7nibhütcsv antatah kuntapipilakapr5ninam upä&ya, prýnRipättFt prativirato bhavati. 
DÄ20 (Ti, 83c): 
DÄ21 (Ti, 88c): 
MIÄ , fý''ý-. ýAIL 
' #$fi^77R ° 'MI'lifif'Iý'b , 
FW62 (Ti, 264b): 
4IIESü AM-NO ZM ° 
JZG (T1,272c): 
ýFfrhý Q° 
ST2: Not stealing 
DN2 (D I 63,24-26): 
adinnýz&nam pahjya adinnädänd pativirato hoti dinn5dýTy7 dinna -pýtikariklii athenena suci-bhütena 
attan, f viharati. idam pi 'ssa hoti silasmim. 
(Having abandoned taking what is not given, he abstains from taking what is not given. Accepting and 
expecting only what is given, he lives in honesty with a pure mind. This too pertains to his moral 
discipline. ) 
SBV (232,12-16): 
sa adattäd5naun prahfiya, adattifdänit prativirato bhavati; dattiTdayl, dattaratah, 
dattatyaktamuktapratik,, Triksi, astenam, alolupwn, suddham, sucim, amänam pariharan, anavadyam 
adatl. 7d, ffnät prativirato bha vati. 
DÄ20 (83c): 






ST3: In celibacy 
DN2 (D 163,27-28): 
abralzmacanyam pahäya brahmacärf hoti ärä-cär! virato methun. 1 gjma-dhamn2, f. idtmi pi 'ssa holi 
silasntlm. 
(Having abandoned incelibacy, he leads the holy life of celibacy. He dwells aloof and abstains from the 
vulgar practice of sexual intercourse. This too pertains to his moral discipline. ) 
SBV (232,16-19): 
sa abrahmacaryam prallJya, abralvnacary5t prativirato bhavati; brahmaari, tträcari, suddhab, suciil, 
nir5magandhah, virato nlaithunät, apeto grimyadlv-malt, abralunacarygt prativirato bhavati. 
Df120 (83c): 
1$MIUM ' lr-4I! lWT7 
DA21 (88c): 
ýgrll piýý ' {T-TI%V7 ° -'n-n{Äý ' 'T`ýýiýx 
FW62 (264b): 
0--W! p5V? ' "I, rfq @T7' ' T. iýJ'E-TKÄ`J: ZlA ° 
JZG (272c): 
t"Y, `4ýPV7" ' MlMff MOW 
ST4: No false speech 
DN2 (D 163,29-31): 
mus5-wMam palidya m us! -väd§ pativiralo samano gotamo sacca-vrFdi sacca-sundho Nivlo puccrlyiko 
avisamvridako lokassa. idam pi 'ssa hoti silasmim. 
(Having abandoned false speech, he abstains from falsehood. He speaks only the truth, he lives devoted 
to truth; trustworthy and reliable, he does not deceive anyone in the world. This too pertains to his 
moral discipline. ) 
SBV (232,20-22): 
sa mrsý7v§dam pialiäya, mrsrFv9d5t prativirato bhavati; satyavndi satyarafall sradclJritab pl7lty'lylfall 











rrýýýp I rr 7-1 ýM , Mýý, ý ý: rAlýýLýaýä , 1ýý ýý o 
JZG (272c): 
ý (Jýýýý / ý{ ( /} ý ýý{ ýj ý ýIý7 ý[II7 ' 'I IpJ1ý1N. 
ý °ý BýFif ýGI 117 ý 
ýýI 
LýPfI ' 'I'ýýLý"ý ° 
ýIýýiF 'Tt 0A ' 
ST5: No slander 
DN2 (D 163,32-64,5): 
pisun5-v, Tcam pahgya pisungya vkgya pativirato hoti, ito sutvj na amutra akkliTtd imesam bhed5ya, 
amutra va sutva na mlesam akkhN5 amtlsam bhed§ya. iti bhinnänaun va sandh&g sahitTnam va 
anuppJdýýti samaggarämo samagga-rato samagga-nandi samagga-kmapim väcam bhTsit5. idam pi 
'ssa hoti silasmim. 
(Having abandoned slander, he abstains from slander. He does not repeat elsewhere what he has heard 
here in order to divide others from the people here, nor does he repeat here what he has heard elsewhere 
in order to divide these from the people there. Thus he is a reconciler of those who are divided and a 
promotor of friendship. Rejoicing, delighting, and exulting in concord, he speaks only words that are 
conducive to concord. This too pertains to his moral discipline. ) 
SBV (232,22-26): 
sa na esäni srutvä tesäm ärocayati, tesi7m bhedYya; tesam v8 srutvä naislm jrocayati, esäm 
bhedýýya iti; bhinnq-näm sandli§tj bhavat; " samab-rän&n c7nupradähi; samagrärimah, samagraratah, 
sainagrakaranfrn va-cam bhäsate; paisunyk prativirato bhavati; 
DA20 (83c): 
ýýýýff'. ýý > ýýý9>rr Ä° ýTýýTý ; ýrýTlý Ä ýTýýIrý ý ýýltýýJý ýQ -MM Q° 





' ýýSOMPGrJAl ° 5"apt 
JZG (272c): 
I"1AL169L ° fQ1xPýýýý A: `CI'ýT üeQ 
ST6: No harsh speech 
DN2 (D 164,6-15): 
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pharus,; T-v, ffcam pahiTya pharusiya vgcffya pativirato hoti. y, ýT sýT vgcä nelff karvia-sukliä pemaniy5 
hadayaiigama pori bahu. /ana-kanff bahujana-manäpF tathMrtrpim 
v,; Tcam bhiisiff hod. idam pi 'ssa hoti silasmirn. 
(Having abandoned harsh speech, he abstains fromharsh speech. He speaks only such words as are 
gentle, pleasing to the ear, endearing, going to the heart, polite, amiable and agreeable to the manyfolk. 
This too pertains to his moral discipline. ) 
SBV (232,26-233,1): 
pilrusyam prahqya, pulrusyjt prativirato bhavati; sa yä iyam (v,! g)b§dhakj, karkak7, parakalukr7, 
panqbhisajigini, bahc jan5nistiq, baliujanfikänt5, baht janýTpriy5, bahujanämanjýpmF, asam5hitiq, 
asamjclliisamvartaniyä ityevanzrüp§m wkam praliýTya, yeyam vgk nel, §, karnamuk/iahrdayaýngamýT, 
premaniy, §, pauri, valguvispaA, vijney, §, anisriff, apratikir19, aparyTdattý, 
bahujanestT, 
bahc janak, ntg, bahjjanapriy, ý, bahc j, UlamanTpä, swnVIit5, sam5dliisam vartani, ilye valnriýpl7m vaCam 
bhäsate; pýuusyiTt prativirato bhavati, 
DA20 (83c): 
PTý1SIA, ' ;ý 
tll'M 
IgýqýÄ °QR ý1ff-ý ral , T, 1y0 Q TGýýý ý 
ýýg IMIIRIýýý ýAT"B"[a ° 
DA21 (88c): 
Zft-MP4ä 
' 31VeA'I'f. -J ° l=1 
FW62 (264b): 
JZG (272c): 
n5p Mý Q' ýJ r± ° 5MMZ, ' ýýT-4'1-Ä ° PFr92K:: IIG> > inrý'ký M; {JFý 
Tüt 0 
ST7: No idle chatter 
DN2 (D 164,11-15): 
samphappalSpanp pahäya samphappa15p5 pativirato boil käla-vidi bhirtn-v5di at/ha-v/ic/ dhamnJavadi 
vinayavfd% nidliTbavatim v5cam bhfsit5 kälena sfpadesam 
pariyantavatim attha-samhitam. idarn pi 'ssa hoti silasmim. 
(Having abandoned idle chatter, he abstains from idle chatter. He speaks at the right time, speaks what 
is factual and beneficial, speaks on the Dhamma and the Discipline. His words are worth treasuring; 
they are timely, backed by reasons, measured, and connected with the good. This too pertains to his 
moral discipline. ) 
SBV (2323,1-5): 
sa ca bha vati Ma vTdi, bhilta wFdi, 1,71 1 va v5di, artha vädi, dharlllrl Vadi, nisnnlya v5di; nisäl77ya vntill/ 
vacan7 bhgsate kale na viprakirni7r/1, sý7 vadc7ndnl, sopadeSý7n7, dharmyr7m, arll7vpas; llr7hi(. 7i7t; 
sambhinnapraläpý7t prativirato bahvati. 
DA20 (83c): 
. 
A. ' . ýI'. 3.. N 1- r ý. S^' - ! I. 
{, ¢ý, ' '" _- Ffr ü ýu T° fsýrýiFrýý hý ýýc 





FnQ jj ý{} ,L ,/} 17 ý FIFI ýIýfJA 
Äý 
1=ýFill IýýlGlýt=i" o 
FW62 (264b): 
JZG (272c): 
-G , ýxrýfýýp ° ýýfrpÄQ ° pfm-SM - 3ýA, 10, 
ýýýÄý 
ST7-26: Not damaging plants, etc. 
DN2 (D 164,16-33): 
bijagwna-bhütagärna-samýýrambbýý pativirato hod. eka-bhattiko hot! rattirparato, virato vlkyla- 
bhojan, 7. nacca gita-v5dita-viszka-dassan, 7pativirato hol. m§lýTgandha 
-vilepana-dM, rana-manVana-vibhirsanatthl? ngpativirato hoti. ucc, ýTsayana-mahäsayanipativirato hod. 
jýztarüpa-rajata patlggalianýz pativirato IlotL ýmaka-dlianria pcltlggallancl pativirato hot!. gmaka- 
mamsa patiggahang pativirato boti. itthi kumýrika patlggahývýä pativirato hoti. d5si-d5sa patiggahanä 
pativirato hoti. ajelaka patiggahaný7pativirato hoti. kukkuta-sitkara patiggalian, pativirato lioti. 
hatthi-gav, ýssa-valaviýpatlggaJian, 7 pativirato hot!. khetta-vatthu patiggalianii pativirato hoti. diýteyy'a- 
pahmagaman, Tnuyog§ pativirato hod. kaya-vlkkay pativirato hod tuliktita-kamsaküta-m5nalaitJ 
pativirato hot!. ukkotana-vancana nikati-sgc! yog, pativirato hot!. chedana-vadlia-bandhana- 
vipar§mosa-äJopa-sahasäk5r5pativirato hot. idam pi 'ssa hoti silasmim. 
(He abstains from damaging seed and plant life. 
He eats only in one part of the day, refraining from food at night and from eating at improper times. 
He abstains from dancing, singing, instrumental music, and from witnessing unsuitable shows. 
He abstains from wearing garlands, embellishing himself with scents, and beautifying himself with 
unguents. 
He abstains from high and luxurious beds and seats. 
He abstains from accepting gold and silver. 
He abstains from accepting uncooked grain, raw meat, women and girls, male and female slaves, goats 
and sheep, fowl and swine, elephants, cattle, horses amd mares. 
He abstains from accepting fields and lands. 
He abstains from running messages and errends. 
He abstains from buying and selling. 
He abstains from dealing with false weights, false metals, and false measures. 
He abstains from mutilating, executing, imprisoning, robbery, plunder, and violence. 
This too pertains to his moral discipline. ) 
SBV (233,6-19): 
(sa) vadliabandhanachedanatäclanaparamarsam prahiya, vadhabandlianachedanatgdanaparämarsit 
prativirato bhavati:. 5lokasah-g, Trasayy5m prahfiya, Rokasah, g, ýbasayy5tah prativirato bhavati, sa 
ksetra vastugrha vastv5pana vastuparibTaham prahtzya ksetra vast ugrha vastväpana vastupariboi-ahät 
prativirato bhavati; hastyasvagavedakakukkutasükarapratigraham prahäya, 
hastyasvagavedakakukkutasükarapratigrahät pravirato bhavati; sa 
däsid, isakar7nakarapauruseyapratigrahýun prah5ya, dýTsid§sakarm akarapauruseyapratigraliit prativirato 
bhavati; sa stripurusadärakadýYrikipratigraham prahäya, 
stripurusadirakad, irikipratigrahýýt prativirato bhavati; sa j5tarirparajatäpratigraham prahiya, 
jätarirparajatapratigrahgt prativirato bhavati; t3madhänyapratigraham prahaya, ämadhsnyapratigrahýýt 
prativirato bhavati; sa ekabhaktiko bhavati; sa rgtryuparatah; viratotkjlabhojanalr kglacD-i, 
Macary, 77yogam anuyuktali; 
DA20 (83c): 
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ýý: FW-6 °ý StaLtfý aftfillTXTI'lu, ° T16Lný`X. ° MrTIIý 
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,, ý . *ý .ý rz ° 
FW62 (264b): 
T1ý6CIOT-1*- °° ýýýft ° TRA °° =4&*1 1° 
l; -9z3tpApvtl ° TlTýýWRL ° 7rTIÄý ýýI 
M- ° ý; qtý TlT7Fr=f-ý-P 
'k °ýýýfr, -7Jtt , 
mol °ýý'fýý° 
JZG (272c26-273b1): 
TArTth79 ' Mzký ° A, L, '-MI'm T(ý1UME, ° 
Aýý. ýc , ýýý ä> ý; ý ýQý' ýäm ; «ýJý ' ý'fýýý'r! ýtý- ýTJ ýýý° : ý; ýýýti i 7`Jý ýý; 'I'ý 
r ýýý'J ' 'ý ý .. , Q_. 
ýýýýCý ' , L, ýsý7 ' ý" ýT7ýxýý; WEAR)] ' , ýP., rýLB 
9I°A IEýI pJp7ýý m WO Ä 
Tt IRVUI--5ý 'JlI%TTRft ° ]AMH-fS,, R 
,t,, ý_ rýi öýpý1ýý (t° 1ýý , Gý' !! r" U° IMAM- ýRg TV rSffi ' T'ftlFr=FR t' TxWý1)\ý ° T"f7M'! IRý':; i=ý«k ° ýýtFiX . tnr 
-A, bfflfiý T' 'T'99ý- ' -7:, ---T-ý'm: ° '=tisi ; 16R2, , J_I:, j,, yj'_; Týý* -jý ° T, PP lQVIT 
A 
,bMIP° T--, ýC"ýýt=`tr ° T,, M, r, r--, P- 
MOX A, LAM- ° Tt ýAýu ° TT--; g ' At . 
W9 ° ftJýlrfýº1=1; 
W-m- ° ASTAIM T VFO'Sýý ' MAE cý ° ý. r]f4 ,\, I =i' ,., ". 1' . ý 'r t 1. C It ,, T\ rý rirsitý+J fi Lý ý:, ý,, ýy- 'T ýýýý4 ýýI,: ýcýr , aurJ. ls%ýý ' 
f 
ýQ 
ýýL \ý.. L, f. t ýti[ , %Iý l, Ia ý, 
t.: f, \1.., ° ", ýý T-UNfiýýýr 
L"t býiý' ; li: >i, i, c It 1'4J ý r- t, TýT /ý ý-. ýý, 6' i 1. ý'i. ' 1"ý: u? /- -H i`ýý. ý. I'7 Y Trý7 T7? 
p%qý'ýý ° ffiiýX{iý Aý 
ýýfýlý;;! ýE-'; " T'I+7ýýt"JýJýtE, r-L`-- ° 
SSP3b: The Medium Tract (MT) on moral discipline (majjhima-sila) 
MTI: Not damaging seed and plant life 
DN2 (D 164,34-65,2): 
yathýä va pan' eke blionto samana-brrllmranif sadd1iý7-deyyäni bhojanrini b/lunjilvi to cvan7pain 
bijagffma-bhatagärna-samaralnbham anuyuttf viharanti. seyyathidaln 
nrtlla-bijam khandlia-burn phalu-bijarp agog-bijam bijabijanr cva pan"camam. iii cvanip bijagr&trrr- 
bhütagSma-sanlrlrambhcl patlv/rato 11oti idam pi 'SS,? boil silaSJnLn1. 
(Whereas some recluses and Brahmins, while living on food offered by the faithful, continually cause 
damage to seed and plant life - to plants propagated from roots, stems, joints, buddings, and seeds -- he 
abstains from damaging seed and plant life. This too pertains to his moral discipline. ) 
SBV (234,3-7): 
309 
yath, Tpitan maharaja eke sramýwabrälunan5h sraddhTdeyam paribhujy7, 
vividliabjagr,! Tmabhittagr, Tmasam, rambh, 7nuyoga, anuyuktýT viharanti; tadyzthýF mülabije, skandhabije, 
agrabije, sphutabije, bijabije eva pallCame ity apy evamrüpät sramvio 
vividhabjagrýunabhirtagnFrnasam, ir, unbhänuyogrit prativirato bbavati. 
DA20 (84a10): 
FIN 1N !p QP, 15 P9 'ýý "S rI'I Cf 


































ý- Pp-, AM9)\, ' zJ\JÄrat > *nr* ý'ý ý ýýý - *'tý ý AM- ýC'ý ý ýlAu-jg-ýz , -f)iltýýl'ýtEM 
JZG (272c): 
This is missing. 
MT2: Not stored up 
DN2 (D 165,3-9): 
yathg vä pan' eke bhonto samana-brälumng saddh, §-deyyhni bhojanýTni bhunjitvdte evarilparn 
sannidhikýýra paribhogam anuyuttýT viliaranti seyyathidam annasannidliim pi7na-sannidhim vattha- 
sannidhim y5na-sannidhim sayana-sannidhim gandlia-swnidhim ämisa-sannidliim iti w7 iti evariýpä 
sannidlii k§ra paribhog9 pativirato hoti. idam pi 'ssa hoti silasmim. 
(Whereas some recluses and Brahmins, while living on food offered by the faithful, enjoy the use of 
stored uo goods, such as stored up food, drinks, garments, vehicles, bedding, scents, and comestibles - he abstains from the use of stored up goods. 
This too pertains to his moral discipline. ) 
SBV (234,8-13): 
yatlvý pi tan maharaja eke sramanabrähmanV §raddhgdeyam paribhujya 
vividhasamiidliisamirambhiinuyogam anuyuktd viharanti; tadyathä annasannidliau, p7masannidhau. 
vastrasannldhau, gandllasannidliau, nlc7lyasannidhau, patrasannidha, puspasanlLdhau, phalasanmidhau, 





RIM I ýM1Qtý I ýýýmrw_ ° 
FW62'(264b): 
Included in MTI. 
JZG (273b1-6): 
310 
; riýýt'9 ,t lfr-rrý1ý 
Nth-, 
MT3: Not visiting shows 
DN2 (D ID 165,10-21): 
yathä va pan' eke bhonto samana-brähman5 saddh5-deyyjni bhojanjili b1lun"jilv5 te evarirpam 
visiNcadassanam anuyutti viharanti seyyathidaqi naccarn 
gitam v§ditam pekkliam akklVHlarn pýynissaram vet-Varn 
ktunbha-thrinam sobha-nagarakam candri/am 
vamsam dhopanam hatthi yuddham assa yuddham maliisa-, vuddliam usabha yuddlimn aja yuddliam 
mendaka yuddliam kukkuta yuddham vattaka yuddliam dandayuddham mutthi yudd%iam nibbuddliam 
uyyodliikam 
balaggam sen, ýy-byahäm anika-dassanam iti v5 iti evarirpi visirka-dassang pativiralo holi idam pi 
'ssa hoti silasmim. 
(Whereas some recluses and Brahmins, while living on food offered by the faithful, attend unsuitable 
shows, such as: 
Shows featuring dancing, singing, or instrumental music; theatrical performances; ballad recitations; 
music played by hand-clapping, cymbals, and drms; art exhibitions; acrobatic performances; combats 
of elephants, horses, buffaloes, bulls, goats, rams, cocks and quails; staff-fights, boxing, and wrestling; 
sham-fights, roll-calls, battle-arrays, and regimental reviews - he abstains from attending such 
unsuitable shows. This too pertains to his moral discipline. ) 
SBV (235,3-20)*: (* refers to the order not in accordance with DN2) 
yathdpi tan mahdrdla eke sramanabrdlumandh sraddhddeyam paribht jya, 
vividliadars, uiasaniýý. rambhjnuyogam anttyukt5 viharanti; tadyathd hastiyuddhe, asvaytlddhe, 
rathayuddhe, pattiyuddlie, yastiyuddhe, nwstiyuddhe, rsabhayuddhe, mahisayuddhe, ajityuddltC, 
mindliakayuddlie, kukkutayuddlie, vartakayuddlie, l, Tvakayuddlie, kukkutavartakalrivakayuddhe, 
striyuddlie, purusayudcllie, ddrakayuddlie, ddrikdyuddhe, sobhitanagare, utsantikdydrn, d/lvajngre, 
baldgre, vyüdhe, senikddarsane mahdsamdjýun vT drastum icchanti eke ity apy cvamritpdt sramano 
vivicUiadarsanasamdrambadnuyogdt prativirato bha vati. 
yathdpitan maharaja eke sramanabrdhmandll gradclh0eyam paribhujya 
vividhasabdasravanasamdr"ambadnuyogwn anuyuktd viharanti; tadyarhii hastisabde asvas°abdc, 
rathasabde, sankliasabde, patahasabde, dclambarasabde, (bheri. sabde) nrttasabde, gitagabde, 
vdditra. sabde, (vdcaka. sabde) acchatdsabde, pdpisvare, kumbhatrtnire, kavatikdveye, cilydksarc, 
citrapadavyanjane, lokdyatapratisarighuste, dkliyiiyikdydm vif srotum icchanti eke ity apy Cvanlrül)iit 
vividliasabdasravanasamdrambadnuyogat prativirato bhavati. 
DA20 (84b10-15)*: 
1-? ýo, N TaIm, IJr 
DÄ21 (89b17-21)*: 
PMl'r%fýý WIN MI *TfhTÄPIt , Týal-RIt 44 
M, ý ýýýýAýý I `ý Iýlýýc ; pýýl'[; R n'iy I lýýýt ýpý; <<fý: gýý ulz 
FW62 (265a7-9)*: 
ýý; Fý -U, 1 LMsýr- fiFifýýi 1"19V 
JZG (273b15-22)*; 
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mý, AT7TYrE, ° rim , 
EpýiýýP9 
ýhFfrTlL; ýIýýý ý 
7}l S1 
Pýý ý. lG. ý'ýT1 
E ý. IWýLllýL ° 
MT4: No games and recreations 
DN2 (D IDI 65,22-30): 
yathä wi pan' eke blionto samana-brMmaunT saddhM-deyyjni bhojanýFni bhiuijitvT to evariýparll jüta- 
pamädatthJnanuyogam anuyuthY viharanti seyyathidam atthapadam 
dasa padam äkiisatli parrhiTra patham santikam khalikarn gbatikam saläka-hattham akkliam 
parigaciram varikakam mokkliacikam cirigulikam pattýlhakam rathakam 
dl7anukam akkliarikam manesikam yathd-vajjfun Itt va iti evarupr! jiýta parn&da-tihßný? nuyoga 
pativirato hoti. idam pi 'ssa hoti silasinim. 
(Whereas some recluses and Brahmins, while living on food offered by the faithful, indulge in the 
following games and recreations: eight-row board games; ten-row board games; imagined board games; 
hopscotch; spillikins; dice; stick games; finger-painting; ball games; blowing through pipes; playing 
with toy ploughs; turning somersaults; playing with toy windmills; playing with toy measures; playing 
with toy chariots; playing with toy bows; guessing letters; guessing thoughts; mimicking deformities - 
he abstains from such games and recreations. 
This too pertains to his moral discipline. ) 
SBV (2-335,21-2-336,4)*: 
yatha-pitan maharaja eke sramanabrXumanih sraddhgdeyam paribhujya 
vividh5ksakavancakadyi7tas, um5rambhgnuyogam anuyuktä viharanti; tadyathýT ast5pade dasapade, 
aikarsane, pare ... se, ghatike, cale, rnuskale, aksavarikinucarite, 
salffkaaste yallvlpi vi prayojayanti 




-N ýýMIMrýýV9. F4x°AM "-f-L6 
FW62(264b)*: 
JZG (273b22-25)*: 




i7'r'lýNM- ' ýffýT(. lýr 
' 
Jie ' 3ýf7 -T, _' ° e. ll. 9'2ný! fA'Vý-ýdýM5BVjn&- 
MT5: Not using high couches 
DN2 (D ID 165,31-66,2): 
yath, f va pan' eke bhonto samana-brNimanj saddlii-deyy.! Dni bhojandni bhunjitvi te evaritparn 
uccýzsayanamahasayanam anuyuttii viharanti seyyathidam 
gsandim pallarikam gonakam"cittakam patikam patalikarn tidikam vikatikam udda-lomim ekanta- 
lomim katthissarn koseyyarn kuttakam hatthatdiaram assattharam rathattharam ajinappavenim 
kadali-miga pa vara paccattharanam sa-uttara-cchadam ubhato-lo%ütakiipadhTnam iti M, id evarüpä 
ucc§sayana-mrdlzisayan7 pativiratö hoti. ! dam pi 'ssa hoti silasmim. 
312 
(Whereas some recluses and Brahmins, while living on food offered by the faithful, enjoy the use of 
high and luxurious beds and seats, such as: spacious couches; thrones with animal figures carved on the 
supports; long-haired patchwork coverlets; white woolen coverlets; woolen coverlets embroidered with 
flowers; quilts stuffed with cotton; woolen coverlets with hair on both sides or on one side; bedspreads 
embroidered with gems; silk coverlets; dance-hall carpets; elephant, horse, or chariot rugs; rugs of 
antelope-skins; choice spreads made of kadali-deer hides; spreads with red awnings overhead; couches 
with red cushions for the head and feet - he abstains from the use of such high and luxurious beds and 
seats. 
This too pertains to his moral discipline. ) 
SBV (234,14-21): 
yath7pi tan maharaja eke sramanabrälmiani7h sraddhffdeyam paribhujya 
uccasayana(mahgsayana)sanaýýtrambh, ýTnuyogam anu(yukt, §) viharanti; tadyathýT 17sandyýu21, paryarike, 
pattikýýy, ým, gonik5yim, týilikiyalm, brhatikgyam, citrik5ygm, pata(lW)yDn, hastyistarane, 
asvJ-starane, ekTntarome, uccarome, adliorome, skandliarome, kýzlirigaprjvarane, prayristarane, 
sottarocclladanapate, ubhayäntalohitopadli. ýMe ity apy evamrüp5t sramanah 
ucca9ayanamaliigay, iiiasam, §rambh, Tnuyog5t prativirato bhavati. 
DA20 (84a11-14): 
ATtLTÄýý ýý ýý ý Mflil3z 
)\AjM9 ' APMES ° 
DA21 (89a19-22)*: 
pn ýý': P9 MP9 ° ATtPt , FTýýý ° hýXºJýF ý ýý ýýý hm nýýý: 
AARJxý- ° i'PMM6 ým;: O-IS ° 
FW62 (264c17-19)*: 




MT6: Not adorning 
DN2 (D IDI 66,3-12): 
yatll, 'i vi pan' eke bhonto sanlana-bralulland saddhri-dcyyälli bhojanrini bhuiiji1V, ' to cvarirpam 
mxldanavibhiisanatt/l, 71JIänuyogam anuyuttri viharanti seyyatliidar/1 
ucc118danaip parinladdanarn nahäpanam sambähananj dd, sarp alljanapi inii/ff-vi/cpananl -inukhi - cunnakam mukli lepanam hattha-bandhanl sikhti-bandham dandakanl nrilikam kllaggain chattrall 
citrupcZhananl u1111rsanl inannll v8la-vijaninl odritT12i valthrini digha-dasfii. ill Vrl ill t V''lrfJll 
mapv Lana-vibhüsana-ttllän, ýinuyogif pativih7to hoti. idanl pi 'ssa hoti silasnlirn. 
(Whereas some recluses and Bralunins, while living on food offered by the faithful, enjoy the use of 
such devices for embellishing and beautifying themselves as the following: rubbing scented powders into the body, massaging with oils, bathing in perfumed water, kneading the limbs, mirrors, ointments, 
garlands, scents, unguents, face-powders, make-up, bracelets, haed-bands, decorated walking sticks, 
ornamented medicine-tubes, rapiers, and Tong-fringed white robes - he abstains from the use of such devices for embellishment and beautification. 
This too pertains to his moral discipline. ) 
SBV (234,22-234,2): 
313 
yalh, §pi tan maharaja eke sramanabr, 7lunanzh sraddh. Tdeyam paribht jya, 
vlvidliamandanasam, ýYrambhgnuyogam ariuyukt5 viharanti; tadyathrF ulsadane, snapane, parimardane, 
m5lagýuidllavile pane, (varna)samdliýýrane nakhalikhane dantaparimarjane ... mukli5lepane mukh. 
7darse 
slkllc'Fband/ie n5de divide chatre khadge vdlavyajane cure copanallau, ahatnm ca vast-5n. 1, navanl, 
dirghada§, 5bi, d/dranajýtiylni bhavanti ity apy evtmrüpät sramano 
vividhamandasamärambh, ýiiuyogýýt prativirato bliavati. 
DA20 (84a14-19): 
Iý, ýr ! P[^+ýýýnrýq . ; rPyq ' xTtýTöýiý ' wT'ffýa ' %ht4ý1ýfi1ý °'° *_(ý týý ý I' v1ý "Am ý ýýý ° ýAt-ýJ ýgýi 
_I_. lJýl; 
l 
n° 77ýt `4 Tlý ' R: MZr, ! `'týýü =r ° R`Fý °& ä>npClll-L ---=!; j 
DA21 (89a22-27): 
{ýTtý{ýtý y{ýý ý7ýjýý ° 4ýirýl'ýý; AI , yýýýý7fcl%ý'c! i'ý t°_ný*r,. ýc. ýa , 
ýýi, ý{, 
1'JI4pý ° 





ýýJýiüý: ý! ' ; 9-ltý/fiL" I 
-1-lJýTýüIý 
°7 _ýýT4 
N, iMMUIRrý ° {ýýP9ý'ýR > PKPUL-S ° 
FW62 (265a4-6): 
-9ic ý/ 
\I ýV\TÄtI A' ai 
ýýý Týýýtýa - 
JZG (273b11-14): 
o, 
5wiýr9 '' ýý'ýiýr± ' pffT? 'T`AS ° PITT? wRie ' fi V ý17, ° h, -M1%M ' T-WM 
MT7: No frivoulous chatter. 
DN2 (D ID 166,13-25): 
yathg v5pan' eke bhonto samana-brähman, ý saddh9-deyy5ni bhojanäni bhunjitvä te evarüpam 
tiracchffnakatham anuyuttä viharanti seyyathidam rýjakatham 
cora-katham mahýýmatta kathan2 sen5-katham bhaya-katham yudrUla katham arena-katham päna- 
katham vatthakatham sayana-katham m99katham gandliakatham 
Liti-katham y&ia katham gýýn1a-katham nigamakathývn nagara-kathani janapada-katham itthi- 
katham [purisä-katham] srira-katham visikligkatham kumbhatthiTnakatham pubba peta-katham 
n, Tnatta-katham lokakkliäyikani 
samuddakkhäyikam itibhaväbhava-kathun iti vi iti 'evarripiTya tiracchina-kathgya pativirato hoti. 
idam pi 'ssa hoti silasmim, 
(Whereas some recluses and Brahmins, while living on food offered by the faithful, engage in frivolous 
, chatter; such as: talk about 
kings; thieves, and ministers of state; talk about armies, dangers, and wars; 
talk about food, drink, garments, and lodgings;;. talk about garlands and scents; talk about relations, ' 
vehicles, villages, towns, cities, and countries; talk about women and talk about heroes; street talk and 
talk by the well; talk about those departed in days gone by; rambling chit-chat; speculations about the 
world and about the sea; talk about gain and loss - he abstains from such frivolous chatter. This too 
pertains to his moral discipline. ) 
SBV (236,5-12): 
yathäpitan Inaliarai'a- eke , 4ramanabrilm2tinSi graddhi7deyam paribht jya vividliakathä 
samkambhVnuyogam anuyukt5 viharanti; tadyathä rýjakath5yärn, corakath§y&n, armukathtFy§rn, 
pýýnakathýyam, vastrakathäy5m, vithikathýýyäm, vesyakathäyýým, kimýärikýklýyýnakathäyývn, 
samudräkhyýýnakathýýyýým; (lokäklryý)nakýthýýyýým, janapadamahýýmýýtrýkhyýýnakathäyý7m, ityapy 
evamrüpýzt sramänö vividhakathäsamýrambhänuyogat prativirato bhävati. 
DA20 (84a22-26): 
314 
sm ýuvi%ýý ýým týT-tISP-11 Rf I"ý, ýýý UT(ýt 
m" AU)" ' LrYfNrS XMMLE " -f? % ' tJ`Z* 
RZ= °° A-ýpltE* ° 
DA21 (89a29-b4): 
ýCýýýM ° -ATlTÄfr MRR L rR Lýýý ý ý'ý ýýIý ý, ýýýýfi1ý " Xý . ý; ý 
f7 7ýcI m, ý ýýZs ýcýý ý: ý " ýýýýý`ý ýZýý7ýýýýi: ý [G 
FW62 (264c20-23): 
? ýýTp1 ? IýJar1 ? XffaR ? TIj 
? xýýr1 ? ýýýýýT7 ? 
JZG (273c4-8): 
E! ?? ý-ýf j-iH7 ? Wý1-5R 
17 ? 3Mýýtd\ý97 ? ýýý - Nw, 
MT8: No wrangling argumentation 
DN2 (D ID 166,26-36): 
yathä vä pan' eke bhonto samara-brähmanf saddhii-deyyTni bhojanäni bhun"jitvJ to evariipam 
viggähikakatham anuyuttf viharanti seyyathidani: " "na tvam imam 
dhaninia-vinaya tr ayänasi, ahani Imam dhamma-vinayani ajrinämi, kini tvam imam cilrunrna- 
vrnayam a, jfmssasr? mrccha patipanrio tvani asi, aliam asnii samm; patipanno sahitam nie, asahitan 
to pure vacaniyam pacchi! T a vaca, paccl55 vacaniyani pure avaca avicmnan to viparý vattam riropito 
to vfdo, niggaliito 'sr cara vadappaniokkhdya, nibbethehi vii sace paliositi" it, vii Iti evaripriya 
viggahikakathäya pativirato hoti. idam pi 'ssa hoti silasmim. 
(Whereas some recluses and Brahmins, while living on food offered by the faithful, engage in wrangling 
arumentation, (saying to one another): `You don't understand this doctrine and discipline. It is I who 
understands this doctrine and discipline. ' `How can you understand this doctrine and discipline?, 
'You're practicing the wrong way. I'm practicing the right way. ' `I'm being consistent. You're 
inconsistent. ' `What should have been said first you said last, what should have been said last you said 
first. ' `What you took so long-to think out has been confuted. '` Your doctrine has been refuted. 
You're defeated. Go, try to save your doctrine, or disentangle yourself now if you can' - he abstains 
from such wrangling argumentation. 
This too pertains to his moral discipline. ) 
SBV (236,13-23): 
yath5pit<? n maharaja eke sramanabrrilmlap511 graddhrideyam paribhl jya 
(vividlia)vigrhyakath<samý? rambll, ýnuyoganr anuyukt5 viharanti; tadyal/1< na lvam enanl 
dllarlllaVlnayam afc? nc? Sl; ah<? m enam dliannavinayc? nl <? fancýl711; yalh<Z Va allVdllam ellalll 
dharmavinayam 5j5n5nli; y<? th5 nanvaham enam ddialmavinayanl 5j5115si; yukt<? nl nlnma; : lyuktalrl 
taVa; Sallitanl mamc?; aSahit<? IIl tava; pilrvam vacaniyaip pagc<7d avoc: ll; paScC. Jd V'1CI111iyanl pfil'VIUIl 
avoCat; atitürllanl to par5mrstam; 5ropitas to Vc? dc? ll v: id: irth5ya; apaharc? Vadi? Ill VBdaVlprilAlC)k571ya; 
grhito'si, nlrvetllaya; saced uttaraln praj5n5si, brühl prS: ltah ity apy CvanlrÜp: il S!? nl: Ulo 
vi vidlia vigrhyakath5sam5rambll5nuyog5t prativirato bha vati. 
DA20 (84a29-b6): 





49-iýn°frälý ' NU ' %y1r1ý ýL ' ! 1ýýilý ' 7--LýIIXZ.. 
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DÄ21 (89b7-13): 
Tp: *n? iilý 1; 
_f- ' 
FF)r- 'r: 
ýfräpýý ' ýýýýý: 5 ° "ýýýFrýýý ' ý, ýfý5ý; ' ýýý'ýiiý'ý ° i'ýI" 
ý't'1ý""`.;. ý: 
' lQ: tý'1ý ° 
FW62 (264c26-265a2): 
xJ`ýýfýA E-EN. }EMN ý Rk118ýff} > Pf'p° Pf'1º-ýJUýýý ý _wOýýj; 
l(ß ?1 
ýý ° QA M; ýuTýARTi9 ° RAJFý , niJýýýfs ° 9f: Uýý f'! 3ý1I IL1 ° Pill, 412 -'ý11itýý A 90 
JZG (273b26-c4): 
' lllfiýCýYUr ' 'ýüýtxý- ýýý ° Plrr7)E=ý ' tr(1aE-7Z< ' _t-ý'>~ä'Tl, r±t{ ° ýýýý 
ýýJý1"rr; l, rr; 
r°I 
rýrfiýrfJ 
p Tý fF1yr i} ýiý T 7IýFI. ffI I fltl KrTTI /Eýý-ýr1ýh`i un lýr J%4fd`1ýL 
MT9: Not running messages 
DN2 (D IDI 66,37-67,6): 
yathJ v,, Tpan' eke bhonlo samarrl-brrFhinami sadd/ln-deynFili bhojamini bbunjit vr! to c variºpam 
düteyyapahina banlall5nuyogalp anuyutt5 viharanti seyyat/ýidanl 
ra%Llalll r9ja mahamatt"f11a111 k/lattly9Ilall2 brFlhnlanllnanl gahapa[lkilnalll klnnarr1na117 ldha gacc1111, 
amutnzgaccha, idanl hara, amutra idam rihmiti' iti va- iti evarilpi1 dilteyya pahina ýalnanrinlryo; ri 
pativirato hod. idam pi 'ssa hoti silasmhn. 
(Whereas some recluses and Brahmins, while living on food offered by the faithful, engage in running 
messages and errands, for kings, ministers of state, khattiyas, Brahmins, householders, or youths, (who 
command them): `Go here, go there, take this, bring that from there' - he abstains from running such 
messages and errands. 
This too pertains to his moral discipline. ) 
SBV (236,24-237,4): 
yathdpitan maharaja eke sramanabrdhmandll sraddhddeyvn paribhujya 
dirtagamanasampresanamithydjivena jivikdm kalpayanti; te rdjnwn, rdjlimätydndm, hrdhmwrdndm, 
naigamdndm, jdnapaddndm, sresthmdm, sdrthavdhdndm, mitaupall ... 
(iha dhvaya amutra pres(7ya Al 
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MTIO: Not flattering 
DN2 (D ID 167,7-11): 
yathf va pan' eke bhonto sania ia-brffhmanf saddhh-deyy, ýD-ni bhojfnäni bhunjitvä to kuhakä ca ho lti 
lapaki ca nemittikil ca nippesik, ca 1,01icna ca labham 
nijioimsith-o iti evarilpi kuhana-lapanä pativirato hoti. idýun pi 'ssa holi silasmim. 
(Whereas some recluses and Bralmlins, while living on food offered by the faithful, engage in scheming, 
talking, hinting, belittling others, and pursuing gain with gain, he abstains from such kinds of scheming 
and talking. This too pertains to his moral discipline. ) 
SBV (237,5-10): 
yathrFpit,, ui maharaja eke sramanabrälunanxi sraddliddeyun paribhujya kuhakä. s ca bhavati, lapak5s 
ca, naimitti(kýTs ca, naispesik59 ca l5bhena Isbham niscikirsante) te kuhanalapana 
nain2ittikanaispesikal, Tbllaniscikirsakatvena jivikäm kalpayanti ity apy evamrl. pR sramano 
vi vidhakuhanalapananaimittanaispesika1, Tbhenaldbha- 
niscikh"san, Tt prativirato (bhavati. 
DÄ20 (84a26-29)*: 
! MItt%M I ý91-ffr9 ' 
ýý1 ° ýRM-lfi ' -A-PCIklf, ° 
DA21 (89b5-7): 
wam ýýýýý TRMR Äý > 1; 1xý1>JXýJ ° 
ME ltil-pufts ° 
FW62 (264c24-26): 




i%ýý ý XIEýJ, n rMINQ ° Pfrýýýý ý Affý10 ° 
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SSP3c: The Long Tract (LT) on moral discipline (mahä-si1a) 
LTI: low art 1- palmistry, etc. 
DN2 (D I 67,12-22): 
yathg v5 pan' eke bhonto sanlana-briMnrtnä saddliä-deyygni bhojan, ýni bhuvjitvý to evarüpýýya 
tlracchývijjlFya micchMyivena jivikagi kappenti seyyathidaln arigam nimittam uppqdam supinwp lakkllananl mtrsikkchinnalp aggl-Iiornam dabbi-homam thus,? homaln kann-homam tandula-homalla 
sappi-homam tela-homam muklia-homam lohita-homam arlga-vijjT vatthu-vijjýl kllatta-Vlffj SIVaVijja bhi7ta-vijj, bllüri-vijjä ahi-vijj, visa-vljjä vicchik5-vijjT mirsika-vijja sakuna-vijjj výzyasa-vijjT 
pakkajjhwntm saraparittýnam nliga-cakkalp ltl v§ iti evarilpýya tiracchTnavijjdya pativirato hoti. idam pi 'ssa hoti silasminl. 
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(Whereas some recluses and Brahmins, while living on food offered by the faithful, earn their living by 
a wrong means of livelihood, by such debased arts as: prophesying long life, prosperity, etc., or the 
reverse, from the marks on a person's limbs, hands, feet, etc; divining by means of omens and signs; 
making auguries on the basis of thunderbolts and celestial portents; interpreting ominous dreams; telling 
fortunes from marks on the body; making auguries from the marks on cloth gnawed by mice; offering 
fire oblations; offering oblations from a ladle; offering oblations of husks, rice powder, rice grains, ghee 
and oil to the gods; offering oblations from the mouth; offering blood-sacrifices to the gods; making 
predictions based on the fingertips; determining whether the site for a proposed house or garden is 
propitious or not; making predictions for officers of state; laying demons in a cemetery; laying ghosts; 
knowledge of charms to be pronounced by one living in an eat-then house; snake charming; the poison 
craft, scorpion craft, bird craft, crow craft; foretelling the number of years that a man has to live; 
reciting charms to give protection from arrows; reciting charms to understand the language of animals. - 
he abstains from such wrong means of livelihood, from such debased arts. This too pertains to his moral 
discipline. ) 
SBV (237,11-17; 18-238,2): 
yath5pitan maharaja eke) gramanabrXimanlTh graddliädeyam paribhujya tiryagvidyivnithyýjivena 
jivikäm kalpayanti; tadyathýT utpý9te, vranalaksane, svapnalaksane, agnidagdhe, dakasprste, 
mirsikacchinne, 8vegane, svaravicaye, sarvabirirtarute, arigavidyýyäm, vrFstuvidy5yým, guka(vidy§y5m, 
gakuna)vidygyiým preyojayanti eke ity apy evamrirpj*t granlano tiryrgvidy, ýTmithyyfv5t prativirato 
bha vati. - 
yath5pitan maharaja eke srmianabrglunanäh sraddhädeym paribhujya tiryagvidyämit/hy8jivena 
jivikDm kalpayanti; tadyathTnaksatrýTným (samprayoge) muhirrt7n<Tm abbyutthH ne, gavapariks, yýDm, 
patralcarmani, bhirtakarmanl, pustikarmani, pranidhikarmani, lipikarmani, ganane, nyasane, 
sarrkl5y,! TyJm, mudr5ydm, märgadargavidyydm prayojayanti eke ity apy eva,? rrirptk gramanah 
tiryagvidy5mithyýji vat prativirato bha vati. 
DA20 (84b28-c4): 









iffi ° iAými7,3ý Qý eýMfl-0 'EI =---iý2ýi °° ýýQýrý ° 
FW62 (265a21-27): 
Lý n7ýý[ä 13MNTT' 
' 
JZG (273c16-25): 
Yý ' zýÄ: ýrý ptft ' ýý(Iýýýfrl ° ýE` ' ýF z"-Fl 'A ýýýQ ý Äfi1ý]1ý1R 
flll ' FlffWnl ' MITIlLi_° TL'-ýn , ýffrnTlýl ' NZ-LM, ä`Fýý ° PQ; -; 'fm ' iýtýJ ° ('iý`ý'k ' EiIýýtti ° ýýýP9 ' iü ' ýMihCft MT ° MMffift Mv 
#ýfgi 4fi ýä 
LT2: low art 2- interpreting signs 
DN2 (D 167,23-36): 
318 
yathä vä pan' eke bhonto samana-bräJzmaniT saddhd-deyynni bhojanäni bhunjil vä Sc evarüpäya 
tiracchrinavijjffya micchäjivena jivikam kappenti seyyathidam 
mani-/akkhanam danda-lakkhanam vattha-lakklianam asilakkhanam usu-lakkhanarn dlianu-lakklhanam 
ffyudhalakklianam 
itthi-lakkhauiam purisa-lakklianam kumTralakklianam kum, ri /akkhanam dýisa- 
lakklianam dffsi-lakklianam 
hatthi-lakkhanam assn lalcklianam mahisa-lakklianam usabha lakklianam bo-lakldivlam aja- 
iakklianammenda-lakklianam kukkuta-lakkhanam vattaka-lakkhanam 
godhrº lakkhanam kanniki-lakklianam kacchapalakkhanam miga-lakkhanam iti vä X 
evart7päyatiracchýäna-vijjnya pativirato hoti. idam pi 'ssa 
Doti silasmim. 
(Whereas some recluses and Brahmins, while living on food offered by the faithful, earn their living by 
a wrong means of livelihood, by such debased arts as interpreting the significance of the colour, shape, 
and other features of the following items to determine whether they portend fortune or misfortune for 
their owners: gems, garments, staffs, swords, spears, arrows, bows other weapons, women, men, boys, 
girls, slaves, slave-women, elephants, horses, buffaloes, bulls, cows, goats, rams, fowl, quiails, iguanas, 
earrings (or house-gables), tortoises, and other animals - he abstains from such wrong means of 
livelihood, from such debased arts. 
This too pertains to his moral discipline. ) 
SBV (238,9-18): 
yathripitan maliaraja eke sramanabrälimanäh sraddliädeyam paribht jya (tiryagvidyjmithyri)jivena 
jivikäm kalpayanti; tadyathä manilaksane dandalaksane asilaksane isulaksane äyudlialaksane 
hastilaksane asvalaksane rsabhalaksane mahisalrtksane ajalaksane mindllrikalaksane (tvilaksane 
kukkutalakswie vartakalaksane ... -laksane strilaksane purusalaksane 
kumriralaksane kumrFrikälaksýv2e 
alpäyurlaksane dirghäyurlaksane alpabhägalaksane) mahäbhrigalaksane alpapunyalaksane 
maliäpunyalaksane alpesäkliyalaksane mahesäk11ya1aksane äryalaksane däsalaksane, ity apy 
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FW62 (265a10-12): 
ýý ýJ` ' ÄJýTAýi ný°`ý ' 1`ffRý, ýA 
ýr- ° PI,, '-`'ffM$ ° 
JZG (274a5-8): 
, ki r9 ý ýý ý eýätýie , J-: r7 ,- -r, 41: 1931 .;:. ° ýQ3ezTý , 9-52Z7-z ° i%PSmJý, ° EML ° 
LT3: low art 3- soothsaying 
DN2 (D 167,37-68,12): 
yath: i v, ýFpan' eke blionto sama{: a-brTllnrmä saddh: i-deyyrini bhojan: ini bhunjil v: i 10 uvarilpüya 
tiracchnna-vijjjya nlicchýjivena jivikam kappenti seyyatllidarp 
"rülnam niyyänam bhavissati, rannam anryyänanl bhavissati abbhanlarnllanl f711lll: lnl ilp: lyänayl bha vissati, bäliirjnam rann"am apayananl bha vissati b: ihirviam 
rannalp upayanam 
bhavissati, abbhantar: inam rannam apay: inam bhavissati alJbh: l/lt: fli1I1: 1111 lrülnanl 
jayo bhavissati, bnliirýjmni rannam parnjay0 bhavissati b: ihiränanl rannam jayo bhavis"snti, 
abbhantarTnam raivlam parýjayo bha vissati Ih ililassa jayo bha vlssatl, ililassa par7jayo bha vis's. 71i " iti v'T iti evarilptiya tiracch, ý2avijý, 77ya illicchYivýi pativirato hoti. iclam pi 'ssa 1101i 8il7sllllJll. 
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(Whereas some recluses and Brahmins, while living, on food offered by the faithful, earn their living by 
a wrong means of livelihood, by such debased arts as making predictions to the effect that: the king will 
march forth; the king will return; our king will attack and the enemy king will retreat; the enemy king 
will attack and our king will retreat; our king will triumph and the enemy king will be defeated; the 
enemy king will triumph and our king will be defeated; thus there will be victory fro one and defeat for 
the other - he abstains from such wrong means of livelihood, from such debased arts. This too pertains 
to his moral discipline. ) 
SBV (239,17-23): 
yatb, pitan maharaja eke kramanabrr71u11aýn711 kradclln7cleyanl paribhf jyu vrdy, 5ruithy: 7)jlvena 
jivik: 7m kalpayanti; tadyath, 7- Jb/lyantar7irFn1 r ýn: 7m jayo bha visyati; b: 71ryfk: 71n7m p: u: 7j'ayab; 
bällyakänäm ryn"gn jayo bhavisyati; : 7bhyantar: 7p, 5m panyaya/1; abhy. mtal. li1: 7n1 1. ýnnm rlp: ly. runfnr 
bhavisyati; JGhyantarý5n: 7m nirywlam /ty apy evamrilp: 7t kraniarfas tilyasvk/y<üflil6yrýic: 71 p1, ttivirWto 
bha va ti. 
DA20 (84c9-13)*: 
pqýiý ý WErl ° IýMthTaM ° TTLIMEtk ° -f$ n E=1 rtýli : kGlLLf 1ý113ýitý ýLýLJýýcfl . ITýýý 
R-°-Qc`1ML , 9LMTýQ ° OffiQ ! xI , 92AýýR ° J\RM ti , , tnHfa2_: -$ ° 
Df121 (89c15-18): 
, inri, ýG1ä' =J} ° IL 
FW62 (265b12-17): 





LT4: low art 4- foretelling eclipses 
DN2 (D 168,13 -3- )6): 
yathä vä pan' eke bhonto samana-br5lmianä saddi5-deyy5ni bhojan5ni bhunjitv5 te evanipäya 
tiracchäna-vijjýiya micchýijivena jivikan7 kappenti seyyathidam 
"canda ggäho bhavissati, suriyaggNio bhavissati, nakkliattagg5ho bliavissati. candima-suriyänam 
pathagainanain bhavissati, candima-suriyänam uppatha gamanam bhavissati, nakkliattiTnam patha- 
gamanam bhavissati, nakkliattänam 
uppathagamanan7 bhavissati. ukkä päto bhavissati. disg-d5ho bhavissati, bhümi-ailo bhavissati. 
deva-dundubhi bhavissati, candima-suriya nakkliattänain 
uggamanam ogarnanain salikilesam vodänarn bhavissati. evam-vipäko candaggäho bhavissati, 
evamvipäko suriya ggäho bhavissati, evam-vipäko nakkhattagg5ho bhavissati, evam-vipäko 
candima-suriyänam pathagarnanam 
bhavissati, evam-vipäko candima-suriy5nam uppatha gamanam bhavissati, evam-vipäko 
nakkliattr7nam patha-gamanam bhavissati, evaln-vipäko nakkhatt.? nam 
uppathagamanam bhavissati, evam-vipäko itkkäpäto bhavissati, evam-vipFiko dish-drFho bhavissati, 
evam-vipäko bhiými-cälo bhavissati, evam-vipäko deva-dundubhi bhavissati, evam-viptikanl 
candima-suriya-nakkhattanam uggamanam ogamanam sarikilesam vodanam bhavissati" iti v, 7 iti 
evarGpäya tiracch5na-vijjäya micchäjivä pativirato hoti. id7m pi 'ssa hoti sil isinim. 
(Whereas some recluses and Brahmins, while living on food offered by the faithful, earn their living by 
a wrong means of livelihood, by such debased arts as predicting: there will be an eclipse of the moon, 
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an eclipse of the sun, an eclipse of a constellation; the sun and the moon will go on their proper courses; 
there will be an aberration of the sun and moon; the constellations will go on their proper courses; there 
will be an aberration of a constellation; there will be a fall of meteors; there will be a skyblaze; there 
will be an earthquake; there will be an earth-roar; there will be a rising and setting, a darkening and 
brightening, of the moon, sun, and constellations; such will be the result of the moon's eclipse, such the 
result of the rising and setting, darkening and brightening, of the moon, sun, and constellations - he 
abstains from such wrong means of livelihood, from such debased arts. This too pertains to his moral 
discipline. ) 
SBV (239,24-240,17): 
yath5pitan maharaja eke sramanabrilunanjh sraddhideyam paribhujya tiryag vidyý7mithyý7jivena 
jivik, 7m kalpayanti; tadyathT (evamviritpau pa)tha sitryiicandramasau gacchatah; evam virirpý7v 
utpatin7 süryäcandramasau gacchatah; evam virirpaki'pathj siu"ydcandr"agraliäh, ulk, 4ýRý7h, 
disodjh, 71l; antarikse devadundubhayah atinadanti; ulpathä si7ry5candragrahWj, ulkjp5t, 717, disodW2ý76; 
(antarikse devadundubhayali ) atinadanti; anayor v5 sitryäcandramasor evammahardhikayor 
evammah5nubh, Tvayor udgarnan, gamanasamklesavyavad5navyavasthqnavisuddliir na prajr35yate, 
yaduta pathd, apy utpathi7pi ity apy evanuztp5t srarnanas tiryagvidysmitlryý7jiv, §t prativirato bhavati. 
yathgpitan maharaja eke sramanabrNmran, §h sraddlu7deyam paribhujya tiryagvidyýmithyý7jivena 
jlvikjm kalpayantr; tadyath, 7 evamvip5kau pathý7 sirrygcandrývnasau gacchatah; evamvip5kqv utpathg 
sirry, Tcandramasau gacchatah; evamvipäký7h pathi siiryagTahah; candragrahah, ttlk, pRrrh, diiodahah, 
antarikse devadundubhayo'tinadanti; anayor v, 77 strry§candramasor evanvnahardliikayor 
evammaliänubhivayor udgamýtný7gamanasamklesavyavad, 7navyavasth, ýTnavisuddhir na prajn5yate, 
yaduta patIn7, apy utpathäpi ity apy evamrirpAt sramanas tiryagvidy,! Tmithy5jiv5t prativirato bhavati. 
DA20 (84c7-9): 
ýqýiýl I ATtýýft , ff ý ýiý , ýßa ýfF ý 
. Jýý , ý8'Iý ýýý , ýýýttým , aýý - Cý Jý a- 1k ýý ° =k TO - 014=3 
7. Rm'g 
DA21 (89c 10-15): 
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FW62 (265a27-b12): 
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ý/- 
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JZG (274a19-28): 
iýJeýý. ý. K , Etmma ° tivri xTÄPC- ýý Fl A 11ýýT7 ý C1 A týü ° _lq-iý TA-fü 
Id Aý'ý7 I Q?; ZT ° IqRIR'fiýýý; ýýýý`ýý °CA ®a ' ýFýäý pkýýiý; ý(ý 
WqZ V° iýýý' Zý ýfýt> L° ýý>r9 ý, ý xýÄP t¬ M; Uý ýA ýZ-Ig L; IýTIIIT7 , 
arlý, , ýz: T7T 91 EAWL ° 
LT5: low art 5- foretelling rainfall 
DN2 (D I 68,37-69,7): 
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yath, f v5pan' eke bhonto samana-brfi111nw, 1,7 saddliT-deyyr7ni bhojanfini bhtn3jitv, te evatzlpfiya 
tiracchiDna-vijjeya nlicch8jivena jivikam kappenti seyyathidam: 
subbutthik5 blia vissati, dubbutthikýz bha vissati, subhikkliam bhfi vlssatl, dubbhikldiam bha vissati, 
kllenlanl bllavlssatl, bhayam bBavissati, rogo bhavissati, frogyanl bhavissati, "muddJ, ganann, 
satiidlflnam, k, 7veyyam, lokgyatam iti vT iti evalZlpý7ya tiraccllTna-vijjfFya nlicchyivfi p7tlvlrato 11ot1. 
idanl pi 'ssa hoti silasnlim. 
(Whereas some recluses and Brahmins, while living on food offered by the faithful, earn their living by 
a wrong means of livelihood, by such debased arts as predicting: there will be abundant rain; there will 
be a drought; there will be a good harvest; there will be a famine; there will be security; there will be 
danger; there will be sickness; there will be health; or they am their living by accounting, computation, 
calculation, the composing of poetry, and speculations about the world - he abstains from such wrong 
menas of lilelihood, from such debased arts. 
This too pertains to his moral discipline. ) 
SBV (239,11-16): 
yath5pitan maharaja eke sramanabr5lmran4, sraddh5deyam paribhe jya (tirya, r,, vi(fy5)mithy5jivena 
jivik5m kalpayanti; tadyath5 (b1rayam bhavisyati ksemam) bhavisyati, durvrstir bhavisyati, suvrstir 
bha visyati itir bha visyati anitir bha visyati, ity apy evamrGpSt srrrmavas tiryagvidy5nrithy5ji v5t 
pr-ativirato bliavati. 
DA20 (84c4-7): 
M"{ýýP9 1 NOM , fiýTtTlMtj , fMr M, H'rjp-Wý ° Vi"i'fiQ-T-. p; ý , I-I'T , 'Ti ' ; Ri ýý 
Me f grM . . J, rN 
f 5, (-(h ' 2MIJ: ý ' AM-tthn I LI AM I >=I )ý 
% YfUl o 
DA21 (89c10-15): 
pP9ý, ý--r 9, ýim A ýLb00Trvý ° RýI TITII 
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FW62 (265a27-b12): 
Repeated in LT4 
JZG (274aI1-14): 
ýý ýý 
LT6: low art 6- charms, incantations 
DN2 (D 169,8-18): 
yathä wl pan' eke bhonto samana-brahmand saddhädeyyini bhojamýni bhurijitvýT to evarirpiiya 
tiracchkavijjäya micchäjivena jivikam kappenti seyyathidvn gvSanam viv5hanam sarnvadanam 
vivadanam sankiranam vikiranam subhaga karanam dubbhaga karanam viruddha -gabbha-karanatn jivhd-nittaddanam hanusamhananam 
hatthäbhijzppanam kanna jappanam Tdäsapan/iam kumcki panliam deva panliam Miccupatthýýnmn 
mahat-upatth5nam abbljujjalanam sir'-avhiyanam iti v, 7 evarüpTya tiracchTna-vijjýTya micchäjivT 
pativirato hoti. idam pi 'ssa hoti silasnvm. 
(Whereas some recluses and Brahmins, while living on food offered by the faithful, earn their living by 
a wrong means of livelihood, by such debased atrs as: arranging auspicious dates for marriages, both 
those in which the bride is brought home and those in which she is sent out; arranging auspicious dates 
for betrothals and divorces; arranging auspicious dates for the accumulation or expenditure of money; 
reciting charms to make people lucky or unlucky; rejuvenating the fetuses of abortive women; reciting 
spells to bind a man's tongue, to paralyze his jaws, to make him lose control over his hands, or to bring 
on deafness; obtaining oracular answers to questions by means of a mirror, a girl, or a god; worshipping 
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the sun; worshipping Mahd bralunil; bringing forth flames from the mouth; invokingthe goddess of 
luck - he abstains from such wrong means of 
livelihood, from such debased arts. 
This too pertains to his moral discipline. ) 
SBV (239,3-10): 
yathäpitan maharaja eke kramanabnVimanäli sraddhfideyam paribhujya 
(tirygvidyämithyti)jivena 
jivik, Dn kalpayantl; tadyathff (vahane) jvNýane, vivghane, Amohane, sammohane, (uccätane, mýlirane, 
sukliakaiane, dulikliakarane, darbhaliome, tilahome, tandulahome, 
dhanaliome, dhinyahome, 
mudgahome, m, sahome, dravyahome, (agnihome, ddityopasthkne), naksatropastMne, 
devatopasthgne, 
mahýprasthTnarn vi eke ity apy evamrüp5t kramanas tiryagvidyTnitlryýjivjt prativirato 
bhavati. 
DA20 (84b15-18): 
aýý ! pqýi'iý5 -w-win ' 
ýTýTýýý %r ýý ýýýfiü g, (, I7ýý 
AIR; L 59, ý. J` ' Äin-. ýtcýERR 
J` -, ý, tjlWýýýý'ý` TRl 
DA21 (89b22-24): 
ýqef5>Pl ' eTtý M NE, ' T7 Lf-Lü= f AAAU5ý ýe° 'Aýýýý ' pi919-949.722 'p (' ýý- gý=13 [ýW J1üf x ýcXý ý, /ý ° ýýnRýýý , Nýe, mým ° NLÄý ý-` 
' 7` 
Aýn1ý1ýT`ýý, ýý, ý ýºý ° TAMýýý'1 ' F] A Týýýýý ' 1-l>hXUiN °f 
ý: ,ý ý PQ39$ ° 
FW62 (264b): 
Perhaps mixed up in LT7. 
JZG (273c29-274a5): 
_ýý ° _ýý ý' ýý ýA 'M' AR I 'ý7' ° if ülý IN `. 1ý' 'P 0i. °i_-J. ýif ý- 
LT7: low art 7- use of medicine 
DN2 (D 169,19-3 1): 
yathj v pan' eke bhonto samana-br hmanIT saddhj-deyy, ni bhojaniTni bhunjilvf7 to evarirpteya 
tlracchäna-vijjiiya micchäjivena jivikam kappenti seyyathidam santi-kammam panidhi-kamIam 
bhürikammam [bhiiti-kammawl vassa kamn2am vossa-kammam 'vntthukammam vatfhu parilcir-, rinam 
fcamanam nahäpanam 
jubanam vamanam virecanam uddha-virecanam adho-virecanam sisa-virecanam karma-telam 
nettatappanam nattbu kammam affananl paccanlananl sf%ltlklyanl 
sallakattikun däraka-tikicclvi miila-bhesajjänam anuppýidinam osadhinanl patinlokkho iii vif iii 
evaritpiiya tiracchäna-vijjiiya micchifjivä pativirato hoti. 
idam pi 'ssa hoti silasmim. 
(Whereas some recluses and Brahmins, while living on food offered by the faithful, earn their living by 
a wrong means of livelihood, by such debased arts as: promising gifts to deities in return for favours; 
fulfilling such promises; demonology; reciting spells after entering an earthen house; inducing virility 
and impotence; preparing and consecrating sites for a house; giving ceremonial mouthwashes and 
ceremonial bathing; offering sacrificial fires; administering ear-medicine, eye-medicine, nose-medicine, 
collyrium, and counter-ointments; curing, cataracts, practicing surgery, practicing as a child's doctor; 
administering medicines to cure bodily diseases and balms to counter their after-effects - he abstains 
from such wrong means of livelihood, from such debased arts. This too pertains to his moral discipline. ) 
SBV (238,19-239,2): 
2J 3 
yath5pitan maharaja eke sramanabrälvnanýýli sraddhädeyam paribhujya tiryagvidyimithyýjivena 
jivik5m kalpayw2tr; tadyathij" ýjavane, jamie, vamane, ilydlivavirecane, adhovirecane, nastekarnlani 
dliümapýýne, svedaparikal7nanl, ämTdliyVaye, pakvJ'dlryJsaye ... pitakTdhyVaye, cakre 
v, Tyasamandale, hanusamhanane, jihw7nikrntane, vet? d<? Idhavet5dan] 07 eke ity apy evamriip, t 
srarrmaiias tiryagvidy, 7rrmitlhyýjivýit prativirato bhavati. 
DA20 (84b18-28): 
ýTlTMt ' ýý ý MM ' 9-ßAý ýýiii; ýýilýr =ýý G 
ii 
DA21 (89b24-c5): 
ATýTQ6ý '' T7ýýYA ' ýfSpn }'ýI lý, f' pýAArriý'1ý iiý ' =kýfi1 iiý ýwý/J ' PMJ< MEF ' W(rýl. K91J /'rýrý :! _': I 1IlE%Qlý. LF1T - 
FW62 (265a12-20): 
; 94L9A ' xJ" MiLhe , ei-, # M° , T'rýý'1=ýýýa , 1)ýýil'ý'{ý¬ 
99)ýý ýT7 ° Tli7rý, ý 
JZG (273c25-29): 
{%r5 ,' imam ý ýZ7-z 
° tc ýT7ýý ' 'rl-711'1"r? & '' 
R-F%)"3. ''t-'r ° MýiMrF 9: MnVjr7, r$2M TERI ° pQ, ý°ýC-z'It 
owk ° 
Closing sentence 
DN2 (D 169,32-70,6): 
sa kho so mahi-rija bhikkliu evam sfJa-sarnpanno na kuto ci bhayam samanupassati yad idam sila- 
sam varato seyyathä pi malm-rý7ja kliattiyo muddliivasitto nihitapacc, 7mitto na kuto ci bhayam 
samanupassali yad idam 
paccalthikato, evam eva kho mahi-rýija bhikkhu evam siJa-sampanno na kuto ci bllayam 
sarnanupassati yad idam sila-sum varato. so hnina ariyena silakkhandliena samannjigato ajjhattam 
anavajja-sukliam patisamvedeti. evam klio mahärýya bhikkliu sila-sampanno hoti 
(Great king, the bhikkhu who is thus possessed of moral discipline sees no danger anywhere in regard to 
his reatraint by moral discipline. Just as a head-anointed noble warrior who has defeated his enemies 
sees no danger anywhere from his enemies, so the bhikkhu who is thus possessed of moral disciline sees 
danger anywhere in regard to his restraint by moral discipline. Endowed with this noble aggregate of 
moral discipline, he experiens within himself a blameless happiness. In this way, great king, the bhikkhu 
is possessed of moral discipline. ) 
SBV (240,18-19): 
so'nena äryena silaskandliena san2anv5gatah adhyätmam anavadyasukham pradvedayate. 
DÄ20 (84c13): 







Appendix II The passages of SSP9-20 in DN2, SBV, DÄ20 and JZG 
In this section, we will not do a comprehensive analysis on each formula of SSP9-20. Instead, a 
summary will be provided. The summary will only focus on major variations in each version of the 
S, Tmaiviaphala-sutta. 
1 The Study of SSP9-12 
SSP9: First jhäna 
DN2 (73,20-74,12): 
0. (introductory sentence) 1 
tass' ime panca nivarane pahine attani samanupassato primujjaln fýFyati 
pamuditassa piti jýTyati, piti-manassa kiyo passambhati, passaddha-käyo 
suküam vedeti, sukliino cittam swnTdhiyati. 
1. (bare formula)'- 
so vivicc' eva kifniehi vivicca akusalehi dhammehi savitakkam savickam 
vivekajam piti-sukham pathamajjhý7nam upasampajja viharati so 
imam eva kfyam vivekajena piti-sukliena abhisandeti parisandeti paripzveti 
parippharati, n8ssa kinci sabb5vato kýýyassa vi vekajena piti-sukhena apphutam 
hoti. 
2. (simile)3 
seyyatha pi mahiF-raja dakkho nah5pako V, ý nah, Tpakantevjsi vä kalnsa-thVe 
nahäniya-cunnani akiritva udakena paripphosakam paripphosakam sanneyya, sa 
'ssa nahaniyapindi snehanugata snehapareta santara-bahira phuta sinehena, na 
ca paggharani; 
evam ova klio maharaja bhikkhu imam eva kayam vivekajena pitl-sukliena 
abhisandeti patisandeti paripilreti parippharati, nassakinci sabbavato kayassa 
vivekajena piti-sukhena apphutamhoti. 
3. (closing sentence)4 
idam pi kiio mahj-rýja sandltthikam sýTmanna phalam purimehi sanditthikehi 
samarLia phalehi abbikkantataran ca panitatdrall ca. 
SBV (242,20-243,11): 




viviktam (pýpakair akusaladharmaili savitarkam savicararn 
viveka)am pritisukham prathamam dhyiýnam upasampadya viharati; 
1 When he sees that these five hindrances have been abandoned within himself, gladness arises. When 
he is gladdened, rapture arises. When his mind is filled with rapture, his body becomes tranquil; tranquil 
in body, he experiences happiness; being happy, his mind becomes concentrated. 
2 Quite secluded from sense pleasures, secluded from unwholesome states, he enters and dwells in the 
first jh, ina, which is accompanied by applied and sustained thought and filled with the rapture and 
happiness born of seclusion. He drenches, steeps, saturates, and suffuses his body with this rapture and 
happiness born of seclusion, so that there is no part of his entire body which is not suffused by this 
rapture and happiness. 
' Great king, suppose a skilled bath attendant or his apprentice were to pour soap-powder into a metal 
basin, sprinkle it with water, and knead it into a ball, so that the ball of soap-powder would be pervaded 
by moisture, encompassed by moisture, suffused with moisture inside and out, yet would not trickle. In 
the same way, great king, the bhikkhu drenches, steeps, saturates, and suffuses his body with this 
rapture and happiness born of seclusion, so that there is no part of his entire body which is not suffused 
by this rapture and happiness. 
4 This, great king, is a visible fruit of recluseship more excellent and sublime than the previous one. 
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sa imam eva krryam vivekajena pritisuk(ieni)bliisyandayati parisyandayati 
par"ipriaiti parispharati; n§sya kimcit sarvatah k, Tyäd asphuta(m bhavaty 
aspharaniyarn yaduta vivek)jena pritisukliena. 
2. tadyath! daksino rajako rajakinteväsi vä ... snitracürviny 
5kirya u)dakena 
parrproksya pariproksya syandayet; sa cisya snittrapindi snigdhä snehtinugatý 
snehapariti sphut(äntarbahirdlii na pragharati na niscarati, " evam eva sa imam 
eva kdyam vivekajena pritisuklienäbhisyandayati parisyandayati pariprinäti 
pari)spharati; nisya kimcit sarvatah käyäd asphutam bhavaty aspharaniyam 
yaduta vivekajena pritisukliena. 
3. kirrm manyase ma(hjrýýja na tv evam sati mayä darsitam sämdrsstikam 
sr, imanyaphalam; tathyýulr bhadanta evam sati bhagavatiF darsitam 
sindrstikam srirnanyyaphalam. 
Dt120 (TOlnl, 85b10-18): 
o. [ýA5M ', -&-fE - Pý1,1911: 'MR PT, Flý ° 
1.1)ýP) MN 'ýJ 1%ýý Ti7 ° 1tý1ý5 
ýiPE9ýtý^4 AMM Ira 
ATIQ MR, ° tL- FiPQRE '1 sJý-t77 
Tý 'Äý: M 4' ýT, ýxýý ° 
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The content of formulas SSP9-12 can be divided into four parts: introductory sentence, bare formula, 
simile(s) and closing sentence. Some main points from the comparison of the above four texts can be 
summarised as follows: 
DN2: The most distinctive expression in DN2 is that it has the pTniujja fixed-sentence as its 
introductory sentence for the first jhgna, whereas all other versions have the nivarana fixed-sentence. ' 
DA20: DA20 has one extra fraddha fixed-sentence occurring in part (3) as closing sentence. This is not 
seen in other versions. This sentence is frequently found in the tcvijjricontext (=SSP18-20) for the 
enlightenment of the Buddha. 
' 
SBV and JZG: their contents are basically the same as DN2. 
SSP10: Second jbana 
DN2 (74,13-75,5): 
1. (bare formula)' 
5 The correct reading should be 
6 Full details of examination of this fixed-sentence throughout the canon and its validity in l)N2 can be 
found in my unpublished paper: `Remarks on Buddhist meditation formulas occurring in various 
versions of early canonical texts', 2004. 
Cf MN4,19,36,100. 
s Further, great king, with the subsiding of applied and sustained thought, the b/rikhu enters and dwells 
in the second jhmIna, which is accompanied by internal confidence and unification of mind, is without 
applied and sustained thought, and is filled with the rapture and happiness born of concentration. He 
drenches, steeps, saturates, and suffuses his body with this rapture and happiness born of concentration, 
so that there is no part of is entire body, which is not suffused by this rapture and happiness. 
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puna ca pararn malw-l-rýja bhikkhu vitakka-vicý. rýýnam vitpasam7 ajjhattam 
sampasadanam cetaso ekodibhýTvam avitakkam avicarani sam5dliijam prtr- 
sukliam dutryajjhýviafn upasanipt jja vihar"ad. 
so irnam eva k5yani sani9dliijena piti-sukhena abhisandeti parisalideti 
paripirreti parippharati, n5ssa kin"ci sabb5vato k5yassa samýTdliijena piti- 
suklreria apphutam hod. 
2. (simile)9 
seyyathd pi m, 7155-r5ja udaka r3hado ubbhidodako, tassa n' ev' assa 
puratthimuzya disiiya udakass' Tya-r22ukliýtn1, na pacchimtiya disiiya udakass' 
iya-rnukham, na uttahiya disjya udakass' äyamukliam, na dakklrinýýya dis§ ya 
udakass' jya-mukliam, devo ca kNena kilani samma- dlrarma 
amipavecclieyya. atha klio tamW udaka-raliadT sita-vTri-d65rýT ubbliijjitvýY tam 
eva udaka-rahadam sitena vfrin5 abhiswrdeyya parisandeyya pariptu"eyya 
paripphareyya, nfssa kinci sabbýTvato udaka-rahadassa sitena v8rin5 apphutant 
assa. evam eva kho mahY-rýja bhikkJru imam eva kiyam samfdliijena piti- 
sukhena abhisandeti parisandeti paripiireti parippharati, rnssa kinci sabbrivato 
kdyassa samidlrijena piti-stikliena apphutarn hoti. 
3. idani pi klro mahT-rija sanditthikani sämanna phalarn purimelri sarrditthikehi 
s, ýTmanna phalehi abliikkantataran ca pa, iitataran ca. (English is the same as 
previous one ) 
SBV (243,12-244,8): 
sa vitarkavick, 7n5na vyupa)9anr8d adhyTtman] sampr"asTd5c cetasa 
ekotibh5v, Td avitarkam avicäram samädhijam pritisukham dvitiyaqr dhyrº(nanr 
upasampadya viharati; so imam eva kqyarn srunädhijena 
prltrsukhenabhlsyandayati parisyandayati pariprlýv7ti parispharati; nqsya kimcit 
sarvatalr) kTy5d asplrutanr bhavaty aspharaniyývn yaduta samýena 
pritisuk(lena 
2. tadyathýT upariparvatam sam( ... udakalrrado 
bhavati; tasya na pirrvasyý na 
daksinasy5 na pascimaya nottarasyg dito udakah pravahati; nä)tra devah 
kNena kälarn samyag valridlukän anuprayaccheta; anyatra tasmýfd 
evodakahradin mahývr u)dakäkodý udakasulpo v, sarvam tam udakahradam 
sitalena výýrinsbhisyandayet parisyaridayet paripirrayet pýuispharayet; na 
kimcit sarvata u)dakahrad5d asphutam bha vaty aspharaniyam yad uta sitalena 
evam eva sa imarn eva kfyam sarngdhijena pritisukhenýTbhisyandayati 
parisyandayati pariprinJti parispharati; ndsya kimcit sarvatalr kýýy§d asphutam 
bhavaty aspharaniyarn yaduta samäd6ije)na pritisukhena 
3. kirre nianyase maharaja? na tv evam sati mayg darsitam sýmdrsstikam 
shzmanyaphalam?, tathyam bhada(nta) evam sati bhaga vat! darsitam 
stFm drstikam srämanyyaphalam. 
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JZG (T01 n22,274c 15-22): 
,. ý0j, TT INL: I 
9 Great king, suppose there were a deep lake whose waters welled up from below. It would have no inlet 
for water from the east, west, north, or south, nor would it be refilled from time to time with showers of 
rain; yet a current of cool water, welling up from within the lake, would drench, steep, saturate and 
suffuse the whole lake, so that there would be no part of the entire lake which is not suffused with the 
cool water. In the same way, great king, the bhikkhu drenches, steeps; saturates, and suffuses his body 
with the rapture and happiness born of concentration, so that there is no part of his entire body which is 
not suffused by this rapture and happiness. 
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ýýýýÄTT ' W_-, ý, ° TýL; IMý ' Výýýý R_qýI'ý 
2. ý 1ýT* ýifýr' 
° 3. LL fPa: 9' f^ýýW -7-, FA Sý ý-: ý: : ff 
This formula contains three parts of description. The description is quite consistent in every version of 
texts, except the simile in JZG. JZG's simile is in fact a simile applied by most versions as for the 
SSP11. 
SSP11: Third jhäna 
DN2 (75,6-27): 
1. (bare formula) 10 
puna ca partun maha-raja bhikkhu pitiya ca viraga ca upekhako ca viharati 
sato ca sampajano, suklian ca kayena patisamvedeti yan tam ariyj acikkhanti: 
"upekhako satima sukha-vihari" ti tatiyajjhanam upasampajja viharati. 
so infam eva kayam nippitikena sukhena abhisandeti parisandeti paripüreti 
paiippharati, nassa kinci sabbavato kayassa nippitikena sukhena apphutain 
hod. 
2. (simile)" 
seyyatha pi malia-raja uppaliniyam paduminiyam pundarikiniyani app 
ekaccani uppalani va padumani va pundarikani va udake jatani udake- 
samvaddhani udaka 'nuggatani anto nimugga posini, tani yava c' agga 
yava ca mida sitena varina abhisannani parisajmani paripürani paripphutthani, 
nassa kinci sabbavatam uppalanam - va padumanam va pundarikanam va 
sitena varina apphutv2 assa. 
evam eva kJio mahn-raja bhikkliu in2anl eva kayam nippitikena sukliena 
abhisandeti parisandeti paripüreti parippharati, Massa kin"ci sabbavato kayassa 
nippitikena sukJiena apphutarp hod. 
3. (closing sentence) 
idam piklio mahn-rfja, sanditthikam saman"na phalam purimehi sanditthikehi 
samanna phalehi abhikkantataran ca paptataran ca. 
SBV (244,9-24): 
1. sa priter vir5g§d upeksako viharati smrtali samprajanan sukliam ca ktTyena 
prati)san7vedayate yat tad äry, § 5caksate upeksakall snlrtimän sukliam 
viharatiti nispritikam trtiyam dhyänam upasampadya viharati. 
sa inla)mevakTyam nispritikena sukliena abhisyandayati parisyandayati 
pariprinjti parispllarati; ngsya kimcit sarvatall kj'y; fft asphulam bha vaty 
aspharani)yam yaduta nispritikena sukhena 
2. tadyathd utpaläni vT padlnäni výT kumudaTni O7 punclariktini vtF (udake jtltýTni 
udake vrddhalll ... hsthanti; teswn agrato midatas ... na 
kimcid asphutam 
bhavati aspharaniyam yaduta slta)Iena varlna; evam eva ilrlam eva kr7yam 
nispritikena suklien5bhisyandayati (parisyandayati) pariprintiti (parispharati; 
m7sya kimcit sarvatali kýTt, 7t asphutam bha vati aspharaniyaln yaduta 
nispritikena sukliena. 
10 Further, great king, with the fading away of rapture, the bhikkhu dwells in equanimity, mindful and 
clearly comprehending, and experiences happiness with the body. Thus he enters and dwells in the third 
jhäna, of which the noble ones declare: `He dwells happily with equanimity and mindfulness. ' He 
drenches, steeps, saturates, and suffuses his body with the happiness free from rapture, so that there is 
no part of his entire body, which is not suffused by this happiness. 
11 Great king, suppose in a lotus pond there were blue, white, or red lotuses that have been born in the 
water, grow in the water, and never rise up above the water, but flourish immersed in the water. From 
their tips to their roots they would be drenched, steeped, saturated, and suffused with cool water, so that 
there would be no part of those lotuses not suffused with cool water. In the same way, great king, the 
bhikkhu drenches, steeps, saturates, and suffuses his body with the happiness free from rapture, so that 
there is no part of his entire body which is not suffused by this happiness. 
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ý. km1 manylse maharaja na tV evam sati mayl di71'b°Itan1 srimdrssti)killll 
srý7manyaphalam? tathyam hhadanta evam sati bhiL, avatli c/7rs"itanl 
srimdrstikam srrullrvýyyaphalanl. 
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Most versions are in agreement of the expression. JZG's simile here is supposed to be put in the 
previous formula, which means it has exchanged the similes between SSP 10 and 11. Besides, the 
description of the simile here is slightly different from others. 
SSP12: Fourth jhäna 
DN2 (75,28-76,12): 
1. (bare formula) 12 
puna ca parvin mahý7-rýýja bhikkhu sukhassa ca pah5na- dukldiassa ca pahr7nr7 
pubb' eva somanassadomanass5nam attha,, -, am5 adukkliam asukham 
upekh5satip5risuddhi27 catutthajjm7nX. 72 upasampajja viharati. 
so imam eva k5yam parisuddhena cetas5 pariyod5tena pharitv5 nisinno hoti, 
n5ssa kinci sabb5vato k5yassa parisuddhena cetas5 pariyodtena apphutam 
hod, 
2. (simile) 13 
seyyath5 pi mah5-r5ja puriso od5tena vatthena sa-sisam p5rupitv5 nisinno 
assa, nässa kinci sabbävato k5yassa odätena vatthena apphutam assa 
evam eva klio mahä-r5ja bhikkhu imam eva k5yam parisuddhena cetas§ 
pärryodätena pharitvä nisijmo hoti, n5ssa kinci sabbRvato k5yassa 
parisuddhena cetasä pariyod5tena apphutam hod. 
3. idam pi k/io mahä-dja sanditthikxv s5manna phalam purimehi sanditthikehi 
s5manna phalehi abhikkantataran" ca panitataran ca. 
12 Further, great king, with the abandoning of pleasure and pain, and with the previous passing away of 
joy and grief, the bhikkhu enters and dwells in the fourth jhna, which is neither pleasant nor painful 
and contains mindfulness fully purified by equanimity. He sits suffusing his body with a pure bright 
mind, so that there is no part of his entire body not suffused by a pure bright mind. 
13 Great king, suppose a man were to be sitting covered from the head down by a white cloth, so that 
there would be no part of his entire body not suffused by the white cloth. In the same way, great king, 
the bhikkhu sits suffusing his body with a pure bright mind, so that there is no part of his entire body not 
suffused by a pure bright mind. 
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SBV (244,25-245,23): 
sa su(kliasya ca praMn& dulJkliasya ca prahiTnät pirrvanr eva 
sauinanasyadaurmanasyayor astamgam, lt adu111clrasuldram 
upeks, Tsmrtiparisuddham caturtham dl)yýTnanr upasanrpadya viharati; sa imam 
eva kTyarrr parisuddliacittena paryavadftena adliimucya spharitvopasampadya 
viharati; nisya kimcit sarvatalrkV& asphutam bhavaty aspharaniyam yaduta 
parisuddliena cittena paryavadstena. 
2. tadliyath, F grhapatir grhapatiputro vä ... evam eva 
imam eva kayaln 
parisuddliena cittena paryavad, 5ten5dliimucya sphývitvg upasampadya viharati; 
r2äsya kimcit sarvatalr kjyj-t asphutam bhavaty aspharaniyam yad uta 
parisuddlrena cittena paryavadNena. 
3. kim manyase maharaja na tv evam sati may5 darsitanr sýýnrdrsstikam 
sramanyaphalam? tatlryam bliadanta evam sati blragavat§ darsitam 
s, Dndrstikam srvnweyyaphalam. 
4. yasmin sanaye maharaja ýuyasrJvakah sukliasya ca prahAnäd dithkhasya ca 
praltýv, r§t pirrvam eva ca saumanasyadaurmanasyayor astamgamýit 
aduhkliasukliam upeks, srrrrtipari. sudclliarn caturtham dhyývram upasampadya 
viharati, tasya cittam tas)min samaye naivormatam bhavati n5vanatam 
anabhinatam sthitam gninjyapr. ptarrr. 
5. tadyathg küt8gke (wi klltfig8rasc7lý7yT1n vd taila ... tasya tejah naivonnatam bha)vati ngvarratam anabhinatarn sthitam sninjyapräptam, evam eva yasmin 
samaye maharaja kyasrä(vakah sukliasya ca prahffinäd duhlcliasya ca 
pralrjn, Tt pirrvanr eva ca saumanasyadýurrnranasyayor astamgam, §d 
aduhklram asukham upeksffsmrtiparisuddharrr caturtham d)rysnarn 
upasampadya viharati tasya cittam ta)smin stunaye naivonnatam bhavati 
n5vanatam anabhinatam sthitam jninjyapräptam; tasyaivam bhavatj. 




WG-Im ' ý`ý I T-ýM ' 
M, üýiý! 19ý ' 7ýMnn ° ýIb rol 
@Am rQ W; rl 1a7ý 
APq4A. ' 
7`ffiIýTV ýMMTT > bft-tNA 
' 7rT, Tr. RVi ' Týýý ý ýký-tt °, ' Mrfl1--% ,A 
ý j^rýxýýxý Atýýýý SEIM '. Tji-HEalý- ? HLýs ýG1-$; ° 
AýýrýL ý, Pýý>2ý'jfr 





-1ýýT7 19---'c-- ' fýt, 
T7? Eýfrrý 
Rn, $ %T0 7° 
This formula is the same in every version, apart from SBV, DA20 and JZG, which contain two similes, 
whereas DN2 contains only one simile. Additionally, JZG's second simile is slightly different from 
others. 
SSP9-12 occur in many other texts, notably MN and MÄ. However, all similes for the formulas are 
missing in MN/MA, except one text in MN (M 11 15). 
. 
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2 The study of SSP13-14 
SSP13 
DN2 (76,13-77,5): 
1. (bare formula) 14 
so evam sarnahite cltte parisuddhe pariyodate anarigane vigatüpakkilese müdü- 
bhüte kamnianiye thite anejjappatte n"ana-dassanaya cittam abhiniharati 
abhininniDneti. so evam pajanati: "ayam kho me kayo rüpi cätum-malij- 
bhütiko mata pettika-sambhavo odana-kum=is-upacayo anicc-ucchadana- 
parlmaddana-bhedana-viddliamsana-dharnmo, idan ca pana me vhlllanam ettha 
sitarn ettha patibaddhan ti 
2. (simile) 15 
seyyatha pi maha-raja mani veluriyo subho jatima atthm]nso suparikamma-kato 
accho vippasanno anavilo sabbakara-sampalnlo, tatra suttam avutam nilam va 
pltam va lohitalt2 vii odatam va pandu-suttan] va. tam eva cakkliuma puriso 
hatthe karitva paccavekklieyya: 'ayam klio mani veluriyo subho jatima 
atthamso suparikamma kato accho vippasanno anavilo sabbakara-san2pamjo, 
tatr' idam suttam avutam nilanl va pitam va lohitam va odatam va panctii- 
suttam va ti. " evam eva kho malia-raja bhikkliu evam samaliite ritte 
parlsuddhe pxiyodate anarigane vigatüpakkilese mudu-bhtlte kammaniye thite 
anejjappatte nanadassanaya cittam abhiniharati abhininnameti. so evam 
pajanati; "ayam kho me kayo rüpi catum-rnaha-bhittlko matipettika-sambhavo 
odana kummas upacayo anicc'ucchddana parimaddvla-bhedana-viddhamsana- 
dliarnmo, idan ca pana me vin"nanam ettha sitarl7 ettha patibaddlian tl. " 
3. (closing sentence) 
idam pi kho mahn raja sanditthikam sývnanna phalam purimehi sanditthikehi 
s0nanna phale hi abhikkantataran" ca panitataran ca. 
SBV (245,24-5): 
(ayam mania kayo r5pi o)därika(s cäturmahfblhütikah; vi)jnänam atra 
pratisthitam atra paryäpannam; 
DA20 (TOlnl, 85c13-25) 
1. , ýýýr. ýL °° ýýýýrý ° ýYýýTý ° fl ýMh1tý MRMPM ° flV1'F-AM ° ft: %P-Rý 
iCTtFATlz4 ° titý7Yý ° Tbýý7tý ° : nkýýlb ° i-tRMO ° IVRAZ ° ýEIHRIVM ° 
2.1 W- Pq; KJ`! ýPcP#A77 °°° r17J1ýTftb ° 
14 When his mind is thus concentrated, pure and bright, unblemished, free from defects, malleable, 
wieldy, steady, and attained to imperturbability, he directs and inclines it to knowledge and vision. He 
understands thus: `This is my body, having material form, composed of the four primary elements, 
originating from father, and mother, built up out of rice and gruel, impermanent, subject to rubbing 
and pressing, to dissolution and dispersion. And this is my consciousness, supported by it and bound up 
with it. ' 
15 Great king, suppose there were a beautiful beryl gem of purest water, eight faceted, well cut, clear, 
limpid, flawless, endowed' with all excellent qualities. And through it there would run a blue, yellow, 
red, white, or brown thread. A man with keen sight, taking, it in his hand, would reflect upon it thus: 
`This is a beautiful beryl gem of purest water, eight faceted, well cut, clear, limpid, flawless, endowed 
with all excellent qualities. And running through it there is this blue, yellow, red, white, or brown 
thread. ' In the same way, great king, when his mind is thus concentrated, pure and bright, unblemished, 
free from defects, malleable, wieldy, steady, and attained to imperturbability, he directs and inclines it 
to knowledge and vision. He understands thus: `This is my body, having material form, composed of the 
four primary elements, originating from father and mother, built up out of rice and gruel, impermanent, 
subject to rubbing and pressing, to dissolution and dispersion. And this is my consciousness, supported 
by it and bound up with it. 
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JZG (T01n22,275a12-25): 
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2.2 
The details of the formula seem to be missing in SBV, as only one short sentence is retained. There is a 
very irregular expression in both DA20 and JZG, and the disorder picture is not easy to be pointed out. 
First, D20 has a reverse order of SSP13 and 14. Its description of SSP13 is also quite different from 
DN2, may be problematic: no title of the näna-dassana is mentioned; the bare formula is mixed up with 
partial description of SSP14; the only indication we could recognise is the simile which corresponding 
to DN2's simile. Second, JZG's order of SSPI3 and 14 is normal, but its simile for SSP 13 is different 
from DN2, which are supposed to be attached to SSP14. Besides, JZG's wording on bare formula has a 
couple of extra phrases. 
SSP14 
DN2 (77,6-29): 
1. (bare formula)" 
so evam samahite citte parisuddlie pariyodate anarigatre vigatüpakkilese mudu- 
bhiite kammaniye thite anejjappatte n7ano rnayam kayam abhinimrnanaya 
cittam abhiniharati abhininnameti. so mramha kaya annam kayam 
abhininrminati rüpim manomayam sabbariga paccalibim aliinindeiyam 
2. (simile)" 
seyyatha pi maha-raja puriso munjamha isikaq2 pavaheyya. tassa evrun a. ssa: 
"ayaýp nrunjo ayarn Isika, anno munjo adn5-islkä, munjanihT tv eva isik; i 
pa valha ti. " seyyatha pi pana maha-raja, puriso asi kosiya pa vaheyya. tassa 
evam assa: "ayam asi ayam kosi, aiu7o asi anno kosi, kosiyrF tv eva nsi 
pa valho ti. " seyyatha pi pana mahýT-raja puriso ahim karanda uddhareyya. 
tassa evývn assa: "ayam ahi ayam karando anno ahi aiu3o karando, kanaldj tv 
eva ahi ubbhato" ti. evam eva 
klio maha-raja bhikkhu evam samahitc cite 
parisuddlie pariyodate anarigane vigatirpakkilese mudubhirte kamrnaniye Ihltc 
anejjappatte mývromayam kayam abhinimrninaya ci[lam abhiniharati 
abhininnämeti. so imamha kziya w"uiam kriyam abhinimmintitl rüpim 
16 When his mind is thus concentrated, pure and bright, unblemished, free from defects, malleable, 
wieldy, steady, and attained to imperturbability, he directs and inclines it to creating a mind-made body. 
From this body he creates another body having material form, mind-made, complete in all its parts, not 
lacking any faculties. 
17 Great king, suppose e-a man were to draw out a reed from its sheath. He would think: 'This is the reed; 
this is the sheath. The reed is one thing, the sheath another, but the reed has been drawn out from the 
sheath. ' Or suppose a man were to draw a sword out from its scabbard. He would think: `This is the 
sword; this is the scabbard. Tile sword is one thing, the scabbard another, but the sword has been drawn 
out from its scabbard. ' Or suppose a man were to pull a snake out from its slough, He would think: 
`This is the snake; this is the slough. The snake is one thing, the slough another, but the snake has been 
pulled out from the slough. ' In the same way, great king, when his mind is thus concentrated, pure 
and bright, .... not 
lacking any faculties. 
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manomayam sabb-ah, a paccarigi»1 ahinindriyam. 
3. (closing sentence) 
idam pi kiio mahuT-rija sanditthikaln si7mannap11a1am pzu-imehi sanditthikehi 
s, ýImariria phalehi abhikkantataran ca panitataran" ca. 
SBV (245,25-246,12): 
1. yannv aham asm5t k5y5t m5nasarn vyutth5py5nyarn k5pun abbinirm5yýun 
ritpiparn manomayam a vikalarn ahinendriyam; sa tasm5t k5(y5t m5nasarn 
vyutth5py5nyarn k5yam abhinirmimite rirpinam manomap7n a)vikalant 
ahinendriyan; 
2. tadliyath5 rnanir ast42go vaiditryah subho j5tim5nn accho viprasanno 'n5vilal7 
pan"c5rrgaraAgike sittre 'rpitah sy5t nile pile Johile avad, 7te mar5jisthe; tam 
caksusm5n puruso drstv5 65niy5d" ayam manir idam sittram, sirtre rnanir 
arpito 'sti)ti; evam eva sa tasnt5t k5y5t m5nasam vyutth5py5nyam k5yam 
abhinirmimite rüpinaýn manomayam avikalam ahinendriyani; tadya1h5 pttruso 
munj5d isik5m5vrhy5t; tam caksusmivt puruso drstv5 jizniy5d. " (ayatn mun"fit 
ryam isrka, rntülf5d isik5rn 5vrltatiti evam e)va sa tasrn5t k5y5t m5nasam 
vyuttht7py5nya72 k5yam abhinirmimite rüpinam manomayam avikalam 
aliinendriyarn; tadyath5 purusali karandZd ahirn 5vrltyý7t; tam caksusm5n 
puruso drstv5 j5niy5d ayam karandalr ay(am ahih, karandýrl aliim 5vrhatiti; 
evam eva sa) tasm5t k5y5t m5nasan vyutthýTpyiTnyarn k5yam abhinirmimite 
ritpinam manomayam a vikalam alrinendriyam; tadyath5 purusah kos5d MUM 
5vrhy5t; tam caksttsm5n ptuuso drstv5 j5niy5d ayam koso 'yam asilr kos5d 
asrnt 5vrha(titr; evain eva sa tasm5t k5y5t rn5na)sam vyutth5py5nyam k5 yam 
abhinirmimite ritpinam manomayam avikalam allinendriyam 
DA (TOlnl, 85c25-86a6): 
I. REZ, b ° ffi p-AN ° :, 
T- 
If p/ýJ lX ° fl-l"EmA ° Tx-dnýkt: qrpk-p"1, ` ° '(tfF'("L: q ° -'MaP1L`C " 
IMP9, T- ° Rfýý)U! ° k: q11--, RX Q 1ý2 ° 
fi°1ýkAl1l °-3-ý1t-4rp ° 
2. ýýpýý 1'ýFý ° ýýAýýý ° ýäýýý ° ýLýý ý",. iýýý ° ýýýýýýýý ° ýq 
ýQý ° IrLýýLýý=ý%ý ° Pfrý47 ° ýAR ° 
JZG (T01n22,275a26-b3): 
2. - 
ý -7 IL 
SBV now has a clearer description of SSP 14, but the introductory part of the bare formula (sa evam 
sarimähite cite pariuddlie paryavadätc, anazgane vigatopaklese rijublidte karmanye sthite 
aninjyaprapte XXX cittam abhinirnamayya) is not seen. SBV's similes in SSP14 are different from 
DN2, as they are corresponding to the similes of SSP 13 in DN2. DA20's description of SSP 14 does not 
have the'title-of mano-mayam, käyam, and it has one extra simile in the formula, which makes it as 
having four similes in total. 
JZG's formula is less ambiguous, but it. has only one simile for the formula, 
while two others, are missing. 
3 The study of 15-17 
SSP15 
DN2 (77,30-79,5): 
1. (bare formula) 18 
so evanr sani5hite citte parisuddlie pariyod5te anarigane vlgatitpakkilese mudu- 
bhüte kammaniye thite 5nejjappatte iddhi-vidh5ya cittam abhmiharati 
abhininngmeti. so aneka-vihitam iddhi-vidlram paccanubhoti _ eko pi 
hutvä 
bahudh5 hoti, bahudlr5 pi hutv5 eko hoti, 5vibh5vam tiro-bh5vam tiro-kuddam 
tiro p5k5ram tiro-pabbatam asajjam5no gacchati seyyatb5 pl 5k5se, pathaviy5 
yam karoti seyyath, pi udake, udake pi abhijjarn5no pi ummujja ninvniU 
gacchati seyyath5 pi pathaviyam, 5k5se pi pallarikena kainati seyyath5 pi 
pakklii sakupo, ime pi candima-suriye evam mahiddhike evam mah5nubh5ve 
p5nin5 parimasati parimajjati, y5va brahrna-lok5 pi Hyena va samvatteti. 
2. (simile)19 
seyyath5 pi mali5-r5ja dakkho kumbha-karo v5 
kumbhak5rantev5sf vii 
suparikammakat5ya mattik5ya yanr yad eva bh5jana-vikati4i 5karik/ieyya tam 
tad eva kareyya abhmipph5deyya seyyathä pi pura mah5-r5ja dakklio danta- 
k5ro v5 dantakarantev5si v5 suparikammakatasmim dantasmim yam yad eva 
danta-vlkatim 5kariklreyya tarn tad eva kareyya abhinippli5deyya, seyyath5 
pi pana mali5r5ja dakkho suvanna-k5ro v5 suvannak5ranteväsi vä 
suparikammakatasmim suvannasmim yam yad eva suvannavikatim 5kariklieyya 
tam tad eva kareyya abhinipp5deyya. 
evarn eva kho malr5-raja bhikkhu evam sam5hite cite parisuddhe pariyod5te 
anarigane vigatirpakkilese mudubhüte 
kammaniye thite 5nejjappatte iddhi- 
vidh5ya cittam abhiniharati abhininn5meti. (... The bare formula is repeated 
again ) 
3. closing sentence 
! dam pi klro mah5-r5ja sanditthikam s5maiu3a phalam purimehi sanditthikehi 
s5manna phalehi abhikkantatarari ca panitataran ca. 
SBV (246,13-247,39): 
I sa evam samahite cite parisuddlie paryavadilte anarigane vlgalopakleSe 
rijubhüte karmanye sthite aninjyaprapte rddlüvisaytsaksritkriyziyim abhijnayrim 
cittam abhinirnamayya so' nekavidham rdd/üvisayam pratyanubhavati; tadyatlrF 
eko bhütvj bahudha bhavati; baliudlia 
bhütvaiko bhavati; avirbhavam 
tirobhavam jnanadarsanena pratyanubhavati; tirahkudyam tlrah5ý7llam 
tirahprakaram asajjamanah kayena gacchati tadyatha akase; prthivyam 
unmajjananimajjanam karoli tadyatha udake; udake abhinnasroto gacchali 
tadyatba prthivyam; Rase paryarikenatikramati tadyatha paksi sakunlh; imau 
va siiryacandramasav evani maharddhikav evam mahantibhavau pan/ria amrirsti 
panmarstl yavad brahmalokam kayena vase vartayati; 
2 tadyatha daksah karmaro va 
karmardntevrisi vii suparikarmikrtam j5tariýpam 
viditva yam yam pindakavikrtim ktLiksaty upanayitwll yadi va paltik, iyli111 
yadi Of karnikayam yadi vii graiveye 
yadi va hastab/haranc yadi va 
I8 When his mind is thus concentrated, pure and bright, unblemished, free from defects, malleable, 
wieldy, steady, and attained to imperturbability, he directs and inclines it to the modes of supernatural 
power. He exercises the various modes of supernatural power: having been one, he becomes many and 
having been many, he becomes one; he appears and vanishes; he goes unimpeded through walls, 
ramparts, and mountains as if through space; he dives in and out of the earth as if it were earth; sitting 
cross-legged he travels through space like a winged bird; with his hand he touches and strokes the sun 
and the moon, so mighty and powerful; he exercises mastery over the body as far as the Brahma-world. 
19 Great king, suppose a skilled potter or his apprentice were to make and fashion out of well-prepared 
clay whatever kind of vessel he might desire. Or suppose a skilled ivory-worker or his apprentice were 
to make and fashion out of well-prepared ivory whatever kind of ivory work he might desire. Or 
suppose a skilled goldsmith of his apprentice were to make and fashion out of well-prepared gold 
whatever kind of gold work he might desire. In the same way, great king, when his mind is thus 
concentrated, ... 
inclines it to the modes of supernatural power. 
335 
piFd, Tbharime yadi v! uigulinludlikTydnl yadi vii jätanlpanlülriyrlm tatm talra 
laghu lagJJv evopanayali; 
evam eva sa evam samiFhite (... The bare formula is repeated) 
... vage 
vartayatl; tadyathrr dakSall kunlbllak7ro va kun]bhakar. 7nte1.7s1 va 
uparikarmikrtarn mrtpindam vidit vii yarn yTm ova k iilk. sat e 
bhi Jana vrkl7rm 
abhinirvartayitum 
tim tTm eva bhVanavikahn Jaglru laghv eviFbhinirvarlayati; 
evam eva sa evam samAite (... The bare formula is repeated) 
vage vartayati; tadyathiF dakso dantakiFro vg dantakallntevilsr vi 
suparikarnllkrtam (dantarn yJm yam ova ki%]ksate) rupavikrtim 
abhinirvartayitum tip] tilm eva rirpavikrtin] Jaglru laglly evribhrinirvartayati; 
evam eva sa evarn sarnilhite (... The bare formula is repeated) ... vase 
vartaya)ti. 
3 kim ma(nyase maharaja naiv evarll sad ma)ya darsitrun] sivndrslrklm 
sr"iunanyaphidarn? tathytun bhadanta evairn sali bhagavatil d7r31tan1 
s5r2drstikam SM-rnanyaphalam. 
DA20 (TO 1n1,86a07-17): 
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There are three similes in DN2. SBV has a minor difference: its order for the first two similes is reverse 
compared to DN2. The title of the formula in non-DN2 texts is worth mentioning. As they adopt the 
name of -säksftkriyäyffm abhijnäyfm for each formula, while DN2 mention nothing about this. DA20 
has one extra simile added to part (2); JZG has few extra words in its part (1), and its description of the 
second simile is slightly different from others. 
SSP16 
DN2 (77,30-79,5): 
1 (bare formula)20 
20 When his mind is thus concentrated, pure and bright, unblemished, free from defects, malleable, 
wieldy, steady, and attained to imperturbability, he directs and inclines it to the divine ear-element. 
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so evam samýýhite citte parisuddlie parryodTte anatigane vigatitpakkilese mudu- 
bhiite kammaniye tllite imejjappatte dibbgya sota-dhätuyß cittam abhiniharati 
abhinLim7meti, so 
dibbFya sotadhjtuy5 vlsuddhaya atlkkantamdnuslkaya ubho 
sadde sumýTti, dibbe ca m5nuse ca, ye diýre santike ca. 
2 (simile)'' 
seyyath! pi mahý-rýya puriso addli5, na-maggapatipanno so suneyya bheri- 
saddam pi mutitiga-saddam pi satiklia panava-denclitna-saddam pi. tassa evam 
assa: "bheri-saddo" iti pi, 'mutiriga-saddo" iti pi "sarikliapanava-dendima- 
saddo" tt1 p1. 
evam eva kho mah§-rýýja bhikkliu evam samtihite citte parisuddhe pariyoffte 
anatigane vigatirpakkilese mudu-bhite 
kammaniye thite iTnejý'appatte dibbýTya 
sota-d1l5tuyä cittam abhiniharati abhininnimeti. so dibb5ya sota-dhituy§ 
visudclliýFya atikkw2ta-r2vTnusik9ya ubho sadde sun5t! dibbe ca mýýnuse ca, ye 
dirre santike ca. 
3 (closing sentence) 
idant pi klio tnah5-rýja sanditthikam sTnlatitia phalan1 purimehi sanditthikehi 
siýmaoa phalehi abhikkantatarali ca panitataran ca. 
SBV (246,13-247,39): 
1 sa evam saniXIite cite parisuddlie paryavadg(te anaigane vigatopaklese 
rijubhiýte karmatlye sthite ýwi)njyapripte divyasrotrajnanasäksi7tkrryiyyýTm 
abhijliiFy&m cittain cittam abhinimamayyati; sa divyena srotrena 
visuddllengtikrýzntamýuiusyenobhay5n sabdDn srnoti mTnusyýn apy anlanusyan 
api; ye' pi ditre ye' py antike; 
2 tadyath, § sarikliadli, §makah puruso malidsailaparvatam abhiruhya nisärdlie 
sxikiiam Mliamet tasya sabdo' vyähatali prthagdisah sphuret; 
evam ova sa evwn sanlähite (... The bare formula is repeated) antike. 
3(klm manyase maharaja natv evarn sati mayiF darsitam sjrnclrstikam 
srairnanyaphalam? tathyam bhad, 2ta evani sati bhagavatýT darsitam 
s, ýTmdrstikam srimanyaphalam. ) 
D. e. 20 (TOlnl, 86a18-23): 
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SBV's description of the simile is different from DN2, but closer to JZG. This description can be found 
in MN27 (M 11 19). DA20's bare formula is shorter, and its description of simile is different from 
others. JZG has again several extra words in part (1). 
With the divine ear-element, which is purified and surpasses the human, he hears both kinds of sound, 
the divine and the human, those. which are distant and those which are near. 
21 Great king, suppose a man travelling along a highway were to hear the sounds of kettledrums, tabours, 
horns, cymbals and tomtoms, and would think: `This is the sound of kettledrums, this the sound of 
tabours, this the sound of horns, cymbals and tomtoms. ' In the same way, great king, when his mind is 




1 (bare formula)'-'- 
so evam samifhite citte parisuddite pariyodiRe anal'Igane vigalGpakkilese 
mudu-bllüte kammaniye ! bite ifnejjappatte ce[o pariyaliifnifya ciltanl 
abhinihar7li abhiniiniimeti. so par? -sattlinan] parapug, galänant cot, sä 
cetoparicca pajifn8ti : 
Sa-raganl Vii Clttalll Sa-1'tlýalll Cittal] 11 pl flinatl, 
vitc7raU°a111 Va Clttalll Vit a-r lgall] Cllt all Ii pi faniltl, 
sa-dosan2 vj cittanl sa-dosam cittan ti pajdnilti, 
Vita-doSinl2 Vii cittan2 vila-dosain cittan ti pi fifn<7t1, 
SaOlOlla111 vif Cittiull sa-llloharll cittan t112ifiuliill, 
vita mo/lanl v, 7 cittam vita-niobanl citlan ti pajillRiti 
sailkhillillp vil Cltt11122 Sailk/ilttalll Cittan ti piJiÜliitl, 
vikkl2itt11i12 Vif Cittall7 Vlkkhlttanl clllan Ii p? jfnütl, 
n7ilhaggiltain Y, '71 Cittail2 n7a7hilggitlalll Cittall tl piljallati, 
al]]ahaggatalll Vif Citti1l22 anlililaggatalll Cit1a11 ti pi filnilti, 
Sa-tittaralll vT cittanl sa-uttillall] cittan tl pi filniltl, 
anlittari7,71 Va Cittalll ililuttaram Cilta12 li pajlin, 7ti, 
Samß/lltam Vii Cittaln Samilhitai7] Ci[tal] ti piijillliltJ, 
asamdhitaill Va CJttaill asamühitam Ci[lall Ii piljifiliftl, 
vln2uttam VT Citla172 vimu[lanl ciltiln ti pajün8ti, 
avimultam vd cittam avinluttam cittan ti pajifnifli, 
2 (simile)23 
seyyathif pi mah17-räja ittbi vT puriso vif daharo v5 yttvii mano1anaýiFlikol 
J&se vii parisuddhe pariyodiite acchc vii udaka palte sakanl mu, U7a-nnllitt alll 
pacca vekkl7amiFno saka{likam vT saka{likan ti jifneyya akailikam vii 
akanikan ti fi7neyya, 
evam eva k12o ma/1i-r7ja bhikk/iu evam samzhite cittc parisudd/le pariyoc191e 
analigane (... The bare formula is repeated again ) 
3 (closing sentence) 
idan pi kho mahii-riija sxlditthikam siiniariäap/la/an] purinlchi sanditthikclii 
s5manna pllalelli abhikkantatilraii ca panitataran ca. 
SBV (248,16-249,2): 
1 sa evam samjhite cite parisuddlie paryavadäte anarigane vigatopaklese 
lijubhüte karmanye sthite Anin"jyapnTpte cetahpary, ýyajn,, Tnas, *sTtkriyýYy, n7 abhijnJyam cittam ab/linirnamayya; sa parasattvtimTm parapud, -alananl 
Vltarkitam vicTritam manasfi miinasam yath. Tbltiitam prajTniFti; saragani cittanl 
sar, Tgam cittam iti yathgbhlitam praj5nW; Vigatarý? gai]] cittam vi(gata)ragain 
cittam iti yatha-bhiitam praj, nTti; sadvesam vigatadvesam samoham 
vigatamohani samksiptam viksiptam Imam pragrhitam uddliatam anuddhatam 
22 When his mind is thus concentrated, pure and bright, unblemished, free from defects, malleable, 
wieldy, steady, and attained to imperturbability, he directs and inclines it to the knowledge of 
encompassing the minds (of others). He understands the mind of other beings and persons, having 
encompassed them with his own mind. He understands a mind with lust as a mind with lust and a 
mind without lust as a mind without lust; he understands a mind with hatred as a mind with hatred and a 
mind without hatred as a mind without hatred; he understands a mind with delusion as a mind with 
delusion and a mind without delusion as a mind without delusion; he understands a contracted mind as a 
contracted mind and a distracted mind as a detracted mind; he understands an exalted mind as an 
exalted mind and an unexalted mind as an unexalted mind; he understands a surpassable mind as a 
surpassable mind and an unsurpassable mind as an unsurpassable mind; he understands a concentrated 
mind as a concentrated mind and an unconcentrated mind as an unconcentrated mind; he understands a 
liberated mind as a liberated mind and an unliberated mind as an unliberated mind. 
23 Greta king, suppose a young man or woman, fond of ornaments, examining his or her facial reflection 
in a pure bright mirror or in a bowl of clear water, would know, if there were a mole, `It has a mole, ' 
and if there were no mole, `It has no mole. ' In the same way, great king, when his mind is thus 
concentrated, ... He understands the mind of other beings and persons, having encompassed them with 
his own mind. 
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a vyupasý vyupasýntam samghitam asamýlritam abhý vitarn strbh5vitarn 
avimuktam v5 cittam avrmuktam crttarn iti yathýzbhitam praj, nj7li; 
(su)vimcrktarn v§ cittanr (su)vinruktam cittam iti yathiibhütam prajýý. uäti; 
2 tadyathff calcsusmýur purusalr suparisudd/iam Tdarsamandalam bOrhFtvS 
sanunukllanmrittam vä pratyaveksate; evam ova sa evam samNiite (... The 
bare formula is repeated) suvinruktam vä cittam suvimuktwn cittam iti 
yathäbhirtam prajýYnäti; 
3 kim manyase maharaja natv evam sati mayä darsitam sj-mdrstikam 
sri"vnanyapllalam? tatlryam bhadanta evam sati bhagavat5 darsitam 
sAMdRSTikaM zrAmaNyaphalanz. 
DÄ20 (TO In 1,86a24-b 1): 
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SBV has extra words in part (1), such as vitarkitam vicWtam manasj mänasam yathýäbhütam 
prajffnffti, Imam praorhitam, etc. These words can be found in the same formula in MA (e. g. 
T1n26, 
553b). SBV's simile in parrt (2) is slightly shorter than DN2's. DA20's overall wording is closer to 
DN2. A number of extra words are found in JZG's description, and its simile here is supposed to be put 
in SSP18, which may be a mistake. 
4 The study of SSP18-20 
SSP18 
DN2 (81,9-82,21): 
] (bare formula)24 
so evam samghite citte parisuddlie pariyodj'te anarigane vigati7pakkilese mudu- 
bhüte kanumvliye thite ýnejjappatte pubbe-niväs5nussati-nq{»ya cittam 
abhiniharati abliininniqmeti. so aneka-vihitam pubbe-nivdsam anussarati 
seyyathidam ekam pi jWm dve pi jdtiyo tisso pi j9tiyo catasso pi jjtiyo 
24 When his mind is thus concentrated, pure and bright, unblemished, free from defects, 
_ malleable, wieldy, steady, and attained to imperturbability, he directs and inclines it to the knowledge of 
recollecting past lives. He recollects his numerous past lives, that is, one birth, two birth, three, four, or 
five births; ten, twenty, thirty, forty, or fifty births; a hundred births, a thousand births, a hundred 
thousand births; many aeons of world contraction, many aeons of world expansion, many aeons of 
world contraction and expansion, (recollecting): `There I had such a name, belonged to such a clan, had 
such an appearance; such was my food, such my experience of pleasure and pain, such my span of life. 
Passing away from that state, I re-arose there. There too I had such a name, belonged to such a clan, had 
such an appearance; such was my food, such my experience of pleasure and pain, such my span of life.. 
Passing away from that state, I re-arose here. ' Thus he recollects his numerous past lives in their modes 
and their details. 
panca pi j5tiyo dasa pi j5tiyo visatim pi j5tiyo timsam pi j5tiyo cattarisam pi 
. 
/5tiyo pann5sam pi j5tiyo jgtl-satam pi jýiti-sahassam pi jeti-satasahassam pi 
aneke pi samvatta kappe aneke pi viva [fa-kappe aneke pi samvatta-vivatta- 
kappe. amutr5sim evamn5mo evam gotto evam-vanno evam4h5ro evam- 
sukliaduklia patisamvedi evam-5yu pariyanto. so tato cuto amutra upap5dim. 
tatr5p5sim evam-n5mo evam gotto evam-vanno evam-5hriro evam-sukha- 
dukklia patisamvedi evam-Syu pariyanto. so tato cuto idliirpaprumo" ti iti 
s5k5ram sa-uddesam aneka-vihitam pubbe niv5sa1P anussaratl. 
2 (simile)25 
seyyath5 pi mahg-r5ja puriso sakambg gTmä arviam pýmam gaccbeyya, tamhd 
pi gýDm5 alinam gamma gaccheyya, tamh5 pi g5m5 sakam yeva g5mam 
pacch5gaccheyya. tassa evam assa: "abam klio sakamb5 g5m5 amum g5mam 
5gancim, tatra evam atth5sin2 evam nisidim evam abh5sim evam tunhi 
ahosm7, tamh5 pi g5m5 amum g5mam 5gancim, tatr5pi evam atth5sim evam 
nisidim evam abh5sim evam tunlii ahosim, so 'mhi tamh5 g5m5 sakam yeva 
g5mam pacc5gato ti. " 
evam eva kfm mah5-ri7ja bhikkliu evam samSlJite cite (... The bare formula is 
repeated again ) 
3 (closing sentence) 
idam pi kho mah5-r5ja sanditthikam s5maiuia phalam purimehi sanditthikehi 
s5manna pbalehi abbikkantataran ca panitataran ca. 
SBV (249,3-250,2): 
1 sa evani saniXiite cite parisuddhe paryavadgte anar'rgane vigatopaklete 
rjubhttte karnranye sthite ýDninjyapräpte piirvaniv, ýisýTnusmrtijnanas; YksýTtkriy5y,! Tm 
cittam abhinirnamayati; so' nekavidliam pirrvanivisam saManusmarati; 
tadyathtF ekam api dve tisrat catasrah panca sat saptfistau nava data vimsatam 
tr"imsatam catv5rimsatam pan"cätatam j5ti. satam jgtisahasram j5ti9atasahasram 
anekLny api jýiti. satgni anek, ýrry api jjtisahasrJni anek5ny api j5ti. satasahasr5nr 
sal vwtakalpam api vi vartakalparri api sam varta vi vartakalpam api anekAn api 
saw vartakapAn anek5n api vivartakalpän anek7n api sann varta vivartakalpýýn 
samanusmarati; anii nýzma te bhavantali sattvä yatrýýliam 5sam evaliýnýmrF 
evamjatya evamgotra evamähira evvnsukhadulrkliapratisamvedi 
evamdirghäyuh evamcirasthitika evamdyusparyantalr; so' ham tasmät sthývlr7c 
cyuto' mutropapannalj; tamäd api cyuto' mutropapannah; tasmad api cyutah 
ihopapanna. iti; ssku', n soddesam anekavidlranl purvanivasam anusmarati; 
2 tadyathd purvso grdmgd gnftam gacchet; tasm5d api bnämfd apararn bvýzmdd 
gacchet; tasmad apih5gacchet; tasyaivam syjt. ah am amusmäd grdmäd amum 
gr.; unam ägatah; tasmW apiUgata iti; evam eva sa evam samähite (... The 
bare formula is repeated) pürvaniv, ýTsam anusmarati. 
3 kim manyase maharaja natv evam sati mayd darsitam sämdrstikam 
tramanyaphalam? tathyam bhadanta evam sati bhagavatd darsitam 
sämdrstikam shM2anyaphalam. 
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25 Great king, suppose a man were to go from his own village to another village, then from that village 
to still another village, and then from that village he would return to his own village. He would think to 
himself: `I went from my own village to that village. There I stood in such a way, sat in such a way, 
spoke in such a way, and remained silent in such a way. From that village I went to still another village. 
There too I stood in such a way, sat in such a way, spoke in such a way, and remained silent in such a 
way. From that village I returned to my own village. ' In the same way, great king, when his mind is thus 
concentrated, ..., and 
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I (bare formula)'--G 
so evam samällite citte parisuddlie pariyodäte anarlgane vigatilpakkilesc nludu- 
blürte kammaniye thite änejjappatte sattänam cutilpapäta-nänäya cittam 
abhinlliarati abhininnämeti. so dibbena cakkliunä visuddhena atikkanta- 
mänusakena satte passati ca vanläne upapajjanldne, hine pVite suvalJlle 
dttbbanne sugate duggate yathä-kwnmüpage satte pajänäti: "ime vata bhonto 
sattä käya-duccaritena salnannägatä vaci-duccaritena samannägatä mano- 
duccaritena samannägatä ariyänam upavädakä miccllä-ditthikä miccllä-dittlli- 
kanlma-samädänä. to käyassa bhedä param rnaranä apäyam dtlbbatin] 
vinipätam nirayam upapamiä. ime vä pana bhonto sattä käya-sucaritena 
sanlannagatä vac]-sucaritena samannagatä mano-sucaritena samannägatä 
ariy5nam anupavädakä sammä-ditthikä stunn2ä-ditthi-kannna-samz7dýTn,; 7, to 
käyassa bhedä param maranä sugatim sagganl lokanl upapannriti. " iti dibbcna 
cakkhunä visuddhena atikkanta-märlusa-kena satte passati cavamllne 
upapajjamäne, hlne panite suvanne dubbanne sugate duggate yathri- 
kanlnlipage satte pajänäti. 
2 (simile)'' 
seyyathä pi mahä-n5ja majjhe sirighýztake päsädo, tattha cakkliumä puriso thito 
passeyya manusse gehanl pavisante pi nikküamante pi rathryä vithi sall'caratlte 
pi majjhe pi sirighätake nisinne. tassa evam assa: "etc ]nanussä gcl]ani 
pavisanti etc nikklialnanti etc rathiyä vithi salicaranti etc majjhe silighälakc 
nismna tl. " 
evam eva klio nlahä-räja bhikk/iu evam sam, ihite cite (... The bare formula is 
26 When his mind is thus concentrated, pure and bright, unblemished, free from defects, malleable, 
wieldy, steady, and attained to imperturbability, he directs and inclines it to the knowledge of the 
passing away and re-appearing of beings. With the divine eye, which is purified and surpasses the 
human, he sees beings passing away and re-appearing- inferior and superior, beautiful and ugly, 
fortunate and unfortunate - and he understands how beings fare according to their kamma, thus: 
`These beings - who were endowed with bad conduct of body, speech, and mind, who reviled the noble 
ones, held wrong views, and undertook actions governed by wrong views - with the break-tip of' tile 
body, after death, have re-appeared in the plane of misery, the bad destinations, the lower realms, in (tell. 
But these beings - who were endowed with good conduct of body, speech, and mind, who did not revile 
the noble ones, held right views, and undertook actions governed by right views - with the break-up of 
the body, after death, have re-appeared in the plane of good destinations, in the heavenly world. ' Thus 
with the divine eyes, which is purified and surpasses the human, he sees beings passing away and re- 
appearing- inferior and superior, beautiful and ugly, fortunate and unfortunate - and he understands 
how beings fare according to their kamma. 
27 Great king, suppose a central square there were a building with an upper terrace, and a man with keen 
sight standing there were to see people entering a house, leaving it, walking along the streets, and sitting 
in the central square. He would think to himself: `Those people are entering the house, those are leaving 
it, those are walking along the streets, and those are sitting in the central square. ' In the same way, ... and he understands how beings fare according to their kamma. 
':, t 1 
repeated again) satte pajanati. 
3 (closing sentence) 
idam pi kho maliff-räja sanditthikam säman"n"a phalam purimebi sanditthikehi 
s, imaföa phalehi abhikkantataran ca panitataran ca. 
SBV (250,3-22): 
I sa evam sam§hite cite parisuddhe paryavadgte anailgaile vigatopaklege 
rjubhüte karmanye sthite änivjyapr, ýpte cytttyupapidajnanas, *s, §tkriyryýtn 
abhijndyiYm cittam ablvnirniTmayati divyena caksus, T 
visuddlienhtikräntamgnusyakena sattvJn pasyati cyavam, Inän upapadyam5ngn 
api suvarnän api durvarink api hiniTn api pranitdn api sugatim api gacchato 
durgatim api yath5karmopayogift sattvýTn yathdbhütam prajýýn, §ti; ami 
bhavantah sattväh k, §yadttscaritena samanv§gat§ varirnanoduscaritena 
samanvsgatil sry4, Tm apav9dakd mithyiidtstayo 
mithyiýtstikarmadharmas, un5dýnahetos taddlietum tatpratyayam kr7yasya 
bhed, Tt param mara{1, §d ap'äyadurgadvinipNam narakam upapadyante; ami v, 
punar bhavantah sattvNi kayasucarltena samanvagata vcvltnanahsucantena 
samanv5gaff sryänäm anapav9dak, 111 samyagdrstayah 
samyagdrstik, umadhýuluasamid, Tnahetos taddhettun tatpratyayarn kjyasya 
bhedk sugatau svargtloke devesirpapadyante, " 
2 tadyathtF caksusmiTn purusah rathykatvke nisanno mahiijanak5yo 5gacchati 
gacchati tisthati nisidati ity anekän samudkiTr5n pasyet; sa evam samtdüte (... 
The bare formula is repeated) devesüpapadyante. 
(kip manyase maharaja naty evam sati mayýY darsitam sz7rrrndrstikam 
srän2anyaphalam? tathyam bhadanta evam sati bhagavat§ darsitam 
sdmdrstikam srgmanyaphalýun. ) 
Df120 (TOlnl, 86b15-c3): 
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1 (bare formula)'-1 
so evam sam9hite citte pxisuddhe pariyod5te anarigane vigatitpakkilese mudu- 
bhiýte kammaniye thite änejjappatte 8sav5nam kliaya -A7n? ya cittam 
abhlmharaiJ abhininna-meti. so "idam dukkhan" ti yathä-bhr7tam pajYnýTlj; 
"ayam dukklia-samudayo" ti yathrF-bhi7tarn pajýTnYtl "ayam dukklla-nirodho" ti 
yathg-bhritam palänTti, "ayam dukkha-nirodlia -g, ýTmini patipad: 
Y" ti yathg- 
bhiýtam pajanatt, "ime JsavV" ti yath! -bhirtam paj§ndti, "ayam Tsava- 
swnudayo" ti yathd-bhitlam pajänýýti, 
"ayam asava-nj rodho" ti yathý-bhittam 
pajimgti, "ayam asava-nlrodha gamml patlpada" ti yatha-bhutarn pajanatl. 
lassa 
evam j5nato evam passato kätnTsav5pi cittam vimuccati 
bhav5sav5 pi citlam 
vimuccati avijjasavcl pi Cittam vnnuccatl, "vtmuttaslnlm vnnuttam" 
iti n"ývlam 
hoti, 'kliinjjc? ti vusitam bralvnacariyam katam karaniyam naparam 
ittllatt§y, ý7ti " pajgnki. 
2 (simile)29 
seyyath5pi mahä-rýja pabbata-sarikliepe udakarahado accho vippasanno 
anjvilo, tattha cakkhumd puriso tire thito passcyya sippi-sambukam pi 
sakkharakathalarn pi macclia gwnban7 pi carantam pi tilthantam pi lassa 
evam assa: 'ayam klio udaka-rahado accho vippasatvlo an, vilo, tatr' 
inte 
sippi-sambuk8 pi sakkhara-kathag pi maccha-gumbýT pi caranti pi titthanti 
pit. " evam eva klio nlah, 7-rýja bhlkkhu evaip samiThite cite 
(... The bare 
formula is repeated again ) näparam itthattjy5ti paj5n, 7ti. 
3 (closing sentence)3o 
idam kho maliä-r9ja sanditthikam sITmann"aphalam purimehi sanditthikehi 
sjmanna phalehi abhikkantataran ca panitataran ca. 
imasma ca pana maharaja 
sandittlvk§ sätnatinaphali aiuiam sanditthikam sr722annaplialam uttarilaram vT 
panitataram OF n' atthlti. 
SBV (246,13-247,39): 
1 sa evam samähite cite parisuddhe paryavad5te anarigane vigatopaklesc 
rjubhirte karmanye sthile äninjyapräpte äsravaksayajnänasäksätkriyäyäm 
abhijn"5yäm cittam abhinirnamayati: sa idam duhkliam äryasatyam iii 
yathäbhzrtam prajänäti; ayam dulrkhasarnudayo' yam duhk/ianirodlialt; iyam 
duhklianirodlrag5mini pratipat äryasatyam iti yathäblrtrtam prajänäti; tasyaiva 
Janata evam pasyatah kämäsraväc cittam vimucyate; bhaväsraväd avidyäsravtic 
cittanr vimucyate; vimuktasya vinnrktam eva jnýu2adarsanarrr bhavati: ksigä inc 
jätih, usitam bralrmacaryam krtam karaniyam n5param asnräd bhavarn 
prajänwniti; 
2 tadyatha grämasya vä nigamasya vä n5tidirre gamblrire syäd udakahrac/ah 
accho viprasarrr2o' nävilalh; tatra caksusmän purusas tire nisannall pasyct 
sarkarän vä kathalläni vä matsyän vä 
ktrrmän v, -i: vä . 
sambirkan vä; 
evam eva sa evam samähite (... The bare formula is repeated) nrFparnm 
asrnäd bhavam prajänämiti; 
28 When his mind is thus concentrated, pure and bright, unblemished, free from defects, malleable, 
wieldy, steady, and attained to imperturbability, he directs and inclines it to the knowledge of the 
destruction of the cankers. He understands as it really is: `This is suffering. ' He understands as it really 
is: `This is the origin of suffering. ' He understands as it really is: `This is the cessation of suffering. ' He 
understands as it really is: `This is the way leading to the cessation of suffering. ' He understands as it 
really is: `These are the cankers. ' He understands as it really is: `This is the origin of the cankers. ' He 
understands as it really is: `This is the cessation of the cankers. ' He understands as it really is: `This is 
the way leading to the cessation of cankers. ' Knowing and seeing thus, his mind is liberated from the 
canker of sensual desire, from the canker of existence, and from the canker of ignorance. When it is 
liberated, the knowledge arises: `It is liberated. ' He understands: `Destroyed is birth, the holy life has 
been lived, what had to be done has been done, there is nothing further beyond this. ' 
29 Great king, suppose in a mountain glen there were a lake with clear water, limpid and unsullied. A 
man with keen sight, standing on the bank, would see oyster-shells, sand and pebbles, and shoals of lisp 
moving about and keeping still. He would think to himself `This is a lake with clear water, limpid and 
unsullied, and there within it are oyster-shells, sand and pebbles, and shoals of fish moving about and 
keeping still. ' In the same way, ... 
He understands: `Destroyed is birth, the holy life has been lived, 
what had to be done has been done, there is nothing further beyond this. ' 
30 This too, great king, is a visible fruit of recluseship more excellent and sublime than the previous one. 
And, great king, there is no other fruit of recluseship higher or more sublime than this one. 
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3 kim manyase maharaja na tv evaip sati mayýT darsitam sýTmdrstikam 
srlmanyaphalam? tatlryam bhadanta evam sati bhagavatiT daritam 
swndrstikam sr5mauaphalam. 
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There is no big difference for the description of SSP18-20 in all four versions of the Sýämaiu3aphala- 
sutta, except JZG, which has missing the simile in SSP20. 
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Appendix III A summary of different versions of SSP list 
throughout the N/Ä 
DN1: SSP3 
DÄ1: SSP3 
FW62: SSP3,6,4,4+, 4++, 5,7, S. 
DN1: SSP9a-12a. 
DN2: SSP1,2,3abc, 4,5,6,7,8,9,10,11,12,13,14,15,16,17,18,19,20 
SBV: SSP1,2,3abc, 4,5,6,7,8,9,10,11,12,13,14,15,16,17,18,19,20 
JZG: SSP1,2,3abc, 4,5,6,7,8,9,10,11,12,13,14,15,16,17,18,19,20 
DÄ20: SSP1,2,3abc, 4,5,6,7,8,9,10,11,12,13,14,15,16,17,18,19,20 
DÄ22,23,23,25,27,29 = DÄ20 (abbreviation) 
DN3,4,5,6,7,8,10,11,12 = DN2 
DN9: SSP1,2,3abc, 4,5,6,7,8,9,10,11,12,3 ariipa samjpattis. 
DÄ28: SSP1,2,3abc, 4,5,6,7,8,9,10,11,12,4 arilpa salnJpattis, nirodlla- 
samipa tti. 
DN 13: S SP 1,2,3abc, 4,5,6,7,8,9,10,11,12,4 brRlna viharas. 
DÄ26 = DN13 
DN16: SSP9a-12a, 4 arilpa samýpattis, nirodha-samipatti. 
DÄ2 = DN16 
DN17: SSP9a-12a, 4 brihmaviharas. 
DN22: SSP9a-12a. 
DN25: 4 restraints, SSP7,8a, 4 brýýhrnaviharas, SSP18a, 19a, uttara-dhamllla. 
DN26: pätimokkha fixed-sentence, SSP9a-12a, 4 alupa samapattis, destruction of 
AsavJ S. 
DÄ6 = DN26 
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DN28: SSP18,19,15,9a-12a. 
DÄ18 = DN28 
DN29: SSP9a-12a, 4 phälas. 
DÄ17 = DN29 
DN33,34: SSP18,19,20. 
DN33,34: SSP4,4+. 
DÄ9,10 = DN33,34. 
MN4: SSP1, äraddlla fixed-sentence, SSP9a-12a, 18a-20a. 
MN5: SSP2,4,4+, 4++, ..., established 
in mindfulness, fully aware, concentrated, 
with unified minds, possessing wisdom, not drivellers. 
MN19: äraddhafixed-sentence, SSP9a-12a, 18a-20a. 
MN27: SSP1,2,3a, 6,4,5,7,8a, 9a-12a, 18a-20a. 
MN36: SSP9a-12a, 18a-20a. 
MN38: SSP1,2,3a, 6,4,5,7,8a, 9a, 10a, 1la-12b, the cessation of suffering. 
MN39: hirrottapa, SSP4,4+, 4++, 5,7,8,9-12,18-20. 
MN40: the purification of unwholesome dhammas, pämc jja fixed-sentence, four 
brahmaviharas, SSP20. 
MN51,60,76,94 = MN27. 
MN53: pätlmokkha fixed-sentence, SSP4,4+, 4++, satta-saddhamma, 9a-12a, 18a- 
20a. 
MN69: SSP4,4+, 4++, energetic, established in mindfulness, concentrated, ... 
MN79: SSP1,9a-12a, 18a-20a. 
MN100: SSP9a-12a, 18a-20a. 
MN101: SSP1,9a-12a, 18a-20a, 
MN107: pätimokklia fixed-sentence, SSP4,4+, 4++, 5,7,8a, 9a-12a. 
MN108: patimokkha fixed-sentence, bahussuta, santuttha, SSP9a-1.2a, 15a-20a. 
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MN112: SSP2,3a, 6,4,5,7,8a, 9a-12a, 20a. 
MN125: SSP1,2,4+, 4++, 5,7,8a, satipatth5na formula, 10a-12a, 18a-20a. 
MA19: SSP7,8a, 9a-12a, 20a. 
MA26: SSP4,4+, 5. 
MÄ65: alms round, SSP7,8a, 9a-12a, 20a. 
MA80: the dislike of the suffering, SSP2,3a, 6,4,5,7,8a, 9a-12a, 15a-20a. 
MÄ81: SSP9a-l la (? ). 
MÄ105: SSP1,9a-12a, 20a. 
Mk144: 4 purifications, satipatthina formula (1), satlpatthana formula (2), SSP4,5, 
7,8a, 9a-12a, 20a. 
MA145: pätimokklia fixed-sentence, bahussuta, kalynainitta, pavivitta, sitting 
meditation, santuttha, satimif, Traddhaviriya, pants, SSP20a. 
MÄ146: SSP1, patimokklia fixed-sentence, 3a, 6,4,5,7,8a, 9a-12a, 20a. 
MÄ157: SSP9a-12a, 18a-20a. 
MA160: SSP7,4 brähmaviharas. 
MA171: SSP9a-12a, 4 brahrnaviharas, 4 arirpa sarn9pattis, lnirodha-samäpatti. 
MA182: 4 purifications, SSP4,5,7,8a, 9a-12a, 20a. 
MAI 83): 4 purifications, SSP8a, 4 brähmaviliaras, 20a. 
MA185: SSP9a-12,4 brEilnmviharas, 4 aril-pa sarn5pattis, 15a-20a. 
MA187: the dislike of the suffering, SSP2,3a, 6,4,5,7,8a, 9a-12a, 20a, 
MA192: SSP9a-12a, 4 arirpa samäpattis. 
MA194: SSP7,9a-12a, 18a-20a. 
MA198: SSP1,2,4 purifications, satipatthäna formula (1), satipattllana formula (2), 
9a-12a. 
MA203: SSP9a-12a, 20a. 
MÄ208: SSP1, [abbreviations], 9a-12a. 
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MÄ39,98,180,190,212,741: SSP9a-12a. 
MA217: SSP9a-12a, 4 brNimavihaias, 4 arilpa samtpattis, 3`d or 4"' fruit from each 
of the previous attainments. 
MA218: SSP9a-12a, 15a-20a. 
S 1104,176,11218,1V 104,175: SSP4,4+, 4++, 
S 115 8: SSP9a-12a, 4 arilpa samälpattis. 
S 111210,216,235: SSP9a-12a, 4 arfrpa samaapattis, nirodha-sarnapatti. 
S IV236,298: SSP9a-12a. 
SV 308: SSP9a-12a, nibbena. 
SV 309: SSP9a-12a, the abandonment of five upper fetters. 
SA271,1144,1261: SSP4,4+, 4++. 
SA275: SSP4,4+, 4++, 5. 
SÄ636: SSP1,2,4 purifications, 4,5,7, satipatthäna formula. 
SÄ801: abiding in sila, less desire, SSP4+, 4++, 7. 
Al 94, III 173,330,430,450, IV 25,331: SSP4,4+. 




A1139: pätimokkha fixed-sentence, SSP4,4+, 4-º+f-. 
A 11 208: SSP1,2,3a, 6,4; 5,7,8a, 9a-12a, 18a-20a. 
A11125: SSP9a-12a, paccavekkhanä nimitta, 15a-20a. 
A 111 71,301: SSP4,4+, 4++, look for righteous things, practicing bodhipakkhlka- 
dhamma. 
A11192: SSP7,8a, 9a-12a, 20a. 
A III 100: SSP4,7,8a, 9a-12a, 20a. 
A IV 167: SSP4,4+, 4++, 5. 
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pattis, nirodha-samäpatti. A IV 436: SSP7,8a, 9a-12a, 4 aricpa sami 
AV 199: silava, Ilallüssüta, kalyanamitta, saminaditthika, SSP15a-19a, 20a. 
AV 204: SSP1,2,3a, 6,4,5,7,8a, 9a-12a, 4 arirpa sam5pattis, nirodha-sam, §patti. 
AV 338-41: pgtimokkha fixed-sentence, bahussuta, kalyanamitta, suvaca, alam 
katiun, dhammakima, Raddliaviliya, SSP9a-12a, SSP18,19,20a. 
EÄ16-4,21-6,49-8: SSP4,4+, 4++. 
EÄ34-3: SSP2,3,4,4+, 4++, 18a-20a. (a summary) 
EÄ44-4: SSP4,4+, 4++, 5 .... (nine dharmas). 
EÄ49-2: SSP3,4,4+, 4++... (eleven dharmas). 
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